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INTRODUCTION 

This volume in the series Rgveda-Darsana focusses attention 
on the first hymn of Rgveda-Samhita, Agni-sukta seen by the 
sage- seer Madhuchchandasa. This hymn is dealt with here 
in accordance with the traditional view that threefold is the 
meaning of Vedic mantras: Adhi-yajna, Adhi-daiva, Adhyatma. 
For each of the nine mantras in the first sukta, these three 
view- points with explanations have been given. 

I am indebted to the authorities of the Kalpatharu Research 
Academy for the opportunity given to me for preparing this 
significant volume on Rgveda; in particular to the Chief Editor 
and Director Sri Daivajna K.N. Somayaji, the Chief Patron 
Jagadguru of Sri Sringeri Sharada Peetham, Sri Sri Sri Bharathi- 
tirtha Swamiji, and to the Academy’s Chairman and 
Administrator of Sri Sringeri Sharada Peetham, Sri V.R. 
Gowrishankar. 

I acknowledge the courtesy and cooperation of my friends 
Sri Venkatesh Babu and Sri Nagendra of Omkar Offset Printers 
during the production of this book. 

S.K. RAMACHANDRA RAO 
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GENERAL INTRODUCTION 


- (l) - 

The word Veda has a mist of mystery hanging over it. Efforts are being 
made since early antiquity till our own day to clear the mist. But the efforts 
have served only to thicken the mist! It is indeed very difficult to say what 
the Veda is all about. The word is well-known, and is universally 
acknowledged to represent something that is in the nature of ultimate 
authority. But there is no unanimity about the meaning or contents of this 
authority. The word Veda means many things to many people. 

Apart from the lay folk, who are not only ignorant of, but indifferent 
to, what the Veda is about, the forerunners of the schools of philosophical 
thought and the founders of religious disciplines also accept Veda as valid 
and supreme but are divided in what it represents or signifies. Some suggest 
that the Veda is a book of rituals, others insist that it embodies knowledge, 
still others hold it is devotional in nature. 
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Tradition itself assigns a mystery to Veda when it insists that it is 
unoriginated (anadi) and therefore everlasting (nitya), and that it is not the 
product of human reason or intelligence (apaurusheya). Further, tradition 
distinguishes between Veda as an abstract idea, representing God and God’s 
word, breathed out by Godhead, and the Vedic corpus that is recited, studied 
and interpreted. The former satisfies truly all three characteristics of Veda : 
that it is infinite (ananta vai vedah), viz. without limits, eternal (nitya) and 
the very breath of God (yasya nisvasitam vedah). The latter, however, shares 
all the characteristics (merits and foibles) of a book, a literary work involving 
words of human origin (if not authorship) and the work of editing and 
compliling. It is therefore that it is described as ‘samhita’ 

There is an explanation available in tradition regarding the distinction 
mentioned above. Works of human origin (paurusheya or krtaka) make their 
appearance after they are produced (utpattyanantaram eva darsanam), while 
the Veda (paurusheya or krtaketara) is always there, has always been there, 
and will always be there (vedanam tu sarvada), because it was not produced 
at any point of time or anywhere specifically. 

The word Veda has the following shades of meaning, all of them 
etymologically justified and ideologically valid. We read in Vyakarana-Karika : 

wmi fFT ^firr fcrT RHK«j) I 

HTT1 Ml^ll 
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The word is formed from the root ‘vid’ or ‘vidalr’ by a grammatical rule 
‘halas cha’ (Panini’s Ashtadhyayi, 3,3,121) : 

^%tcT TT^4>< u l4J<4^^c^ fcf 
^1^: W*& II 

(1) “ to know”, ‘‘to understand” (vida jnane, Dhatupatha, 2,57; ‘vidanti, 
jananti’) 

(2) “to be”, “to become” (vida sattayam, ibid., 4,60; ‘bhavanti, 
vidyante’) 

(3) “to obtain”, “to achieve” (vidalr labhe, ibid., 6,141; ‘vindanti, 
vindante, labhanti, praptau’) 

(4) “to inquire into”, “to investigate” (vida vicharane, ibid., 7,13; 
‘vindate vicharayanti’) 

From the above, veda is a book of knowledge (1), it is eternal (nitya) 
(2), it is employed to secure the four objectives of life (purusharthas, dharma, 
artha, kama and moksha), (3), and it is a mlmamsa (4). Brhat-pratisakhya- 
vrtti begins by defining the Veda as that by which the four objectives of 
human existence are known and accomplished : 

WRT II 

Rgveda-Darsana 3 


11 ^ 









It should be noted that the word is used in the plural number (vedah), 
to signify the Vedic corpus which is four-fold. Sayana in his Krshna- 
yajurveda-bhashya gives another definition, using the word in its singular 
number, suggesting the idea of Veda as nitya, anadi and apaurusheya, and 
also as a book, which teaches a technique that is beyond the transactional 
world to accomplish what one desires and to eliminate what one dislikes. 

^lfH-3TtafUR^: iNt ^ifcT ¥ II 

He elsewhere distinguishes it from the knowledge obtained from the 
normal methods of observation and reasoning : 

W ^cIT || 

He also explains that it is the final pramana (technique of getting valid 
knowledge), in contradistinction to observation or sensory apprehension 
(pratyaksha) and reasoning (anumana). It is verbal testimony (sabda or 
agama), employed where either observation or reasoning cannot provide 
correct knowledge. Among the three pramanas, pratyaksha (observation) is 
valid in all cases where the senses are competent to furnish infallible 
information. Where the senses fail to help us by providing information in 
any action that we set out to undertake, anumana (inference, reasoning) is 
resorted to. It depends on pratyaksha. Where even this prmana fails, then 
verbal testimony (sabda) alone is to be relied upon. Among the objectives 
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of human existence, dharma (principles of effective life) is not comprehended 
by our observation, nor is it established by reason. Veda is what lets us know 
it. Likewise, moksha (emancipation from transactional bonds). 


*\ 



srf^fr II 


He also points out that Veda is the means of understanding correctly 
and completely by the strength of tradition what is not available for direct 
observation or reasoning 

WT#T II 

when he defines Veda as something that lets us know what is not known by 
other means, he means that which is not apprehended through normal human 
intelligence (anadhigatartha-gantrtvam vedatvam). 


- ( 2 ) - 

Udayana in his celebrated Nyaya-kusumanjali makes the traditional 
position clear. Even when its origins are not known, the Veda is accepted 
as valid by all great ones 

^rq;ii 

The synonyms for Veda often employed in the early and mediaeval texts 
include expressions like ‘sruti’ (from ‘sru’, “to hear”, that which is 
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communicated by oral tradition, in a long line of teachers and students), 
‘agama’ (from ‘gam’, “to go”, with a “to come”, that which has come 
down to us from a hoary past), ‘nigama’ (from “gam”, “to go”, that which 
has arrived among us well and close at hand), ‘svadhyaya’ (that which is 
repeated, recited or studied for ones own benefit), and ‘amnaya’ (from ‘mna’ 
abhyase, that which is gone over repeatedly for the sake of perfect 
understanding). 

The two traditional attributions to the Veda, of ‘nityatva’ (eternality) and 
‘apaurusheyatva’ (not being a product of human effort, deliberation or 
intelligence) are interrelated. Veda is ‘nitya’ in the sense that its origin is 
coeval with creation, and that it will last as long as creation lasts. The word 
‘nitya’ is derived from the root TJ T3I /Dhatupatha 4,83) and has been 

defined in the Valseshika-sutra (4,1) as devoid of any cause or origination; 
it is not an effect. And therefore it has no disappearance (adarsane) or end. 

‘Nityatva’ is a grammatical concept pertaining to the everylasting character 
of sound which is the groundwork of language (of Panini : Rl^Rl 

Katyayana-vartika : Sound is eternal, but not 

so its articulation (uccharana). The Mlmamsakas also hold to the doctrine 
of eternality of sound. It is eternal only in the sense that is not artificial 
(krtaketara), viz. man-made. Further, nityatva means what is constant and 
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what does not change. It is another word for truth, reality (satya), not subject 
to human manipulations. This is also the idea behind ‘apaurusheyatva’. 

The idea of ‘apaurusheya’ significantly differentiates Veda from classical 
literature, which is ‘man-made’ (krtaka, paurusheya). The latter comprises 
of works derived from human minds (imagination thinking, reasoning, 
observation, fancy, and are therefore transactional in nature). It is described 
as ‘laukika’ (belonging to the world of human affairs). It is known to the 
gramma-rains as ‘bhasha (language employed in ordinary situations). It is 
distinguished from Vedic language, which is called ‘chhandas’. In other words, 
the language of the Veda is not the Sanskrit that we know now. 

Panini points out numerous instances of how Vedic language differs markedly 
from the Sanskrit language in vogue. In Panini’s sutras we repeatedly find 
the expression ‘chhandasi’ signifying Vedic usage, like 

T II (1,4,80) 

^ Til (2,4,39; 2,4,73 and 76; 3,2,88; 5,2,122; 

7,1,8; 7,3,97) 

WSfa II (3,1,84) 

^ftrf&JII (3,2,105) 

•WteKRl II (3,2,170) 

^ II (4,4,110) 

eft'll (4,1,46) 
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• (3) - 

The point made by Panini appears to be that the language of the Veda 
was not in fact a language in the usual sense of the term. It fulfills only half 
the function of a language, namely self-expression (hence called chhandas). 
It was not designed for communication or transaction (bhasha). Chhandas 
has a double meaning : it means something that causes delight (chadi 
ahladane) and what is concealed or hidden (chhad guhane). Words used are 
delightful, but they hide the real intention. The latter is frequently referred 
to in Rgveda as “secret” (ninya). The language of the Veda is highly 
symbolic. Words do not mean what they mean in common transaction. The 
hidden meaning becomes evident or known (vid vetti) only after reflection 
(vid vicharane), after spiritual practice or tapas (vlndatl praptau), and after 
one becomes himself the truth behind the meaning (vid sattayam vidyate). 
Hence it is called Veda. 

Veda is called chhandas because it conceals (Nirukta 7,312 

) the vision of the sage : it also appears to please or gratify the deity 
(devata) who is visualized (of RV-8,50,5 TP 10,27,8 

||). The primary meaning of the word seems to be 
freedom, “according to ones desire”, (cf. Panini, 4,4,93). It is freedom to 
desire, to long for, to invite, to allure (cf. RV 6,11,3 f^t wfcT^f 

^ II; 1,92,6 T f^TTcft ^Mdbbl II 8,7,36 ^ 

T ^1II). It is also freedom from conventional fixity. The metrical forms 
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which the seer’s vision assumes are not only free, but are capable of conjuring 
up the image of the deity (devata) invoked by the verse or hymn (RV, 
10,14,16 cTT m 3TTRcTT ll). 

The word chhandas is derived from chadi ahladane dlptau cha 
W. $r«?hiR4> (Dhatu-patha, 1,56). Early references point out 

that the word signifies the gods themselves, for their activities are hidden 
Satapatha-brahmana, 8,2,2,8 

% ^TT: ^ 

TJT ^11 (43T: ^ R> 4 l[^lRsft 4 Tr: I) 

Also 8,3,3,6 

m % R4<m*KI^% II 

In later literature, chhandas is so called because it removes miseries 
arising from ignorance, and it is covered over by pleasures - 

3iR«iiR ^nri ftwrici;n 

The fourteen varieties of chhandas used most often in the Rgvedic corpus 
represent different methods employed to cause delight and conceal the real 
intent behind the words. And the chhandas is known by the number of letters 
in a verse, and the number of lines (padas) in which they are arranged. 

Gayatri for instance is the first and most celebrated of the varieties, 
consisting of 24 letters in three lines. The number twenty-four (tattvas) 
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represents eight significant dimensions (ashta-vasu) in each of three realms, 


earth (bhuh), midregion (bhuvah, antariksha) and sky (svah, dyauh). The three 
realms symbolize the three major forms of the diety, Agni on earth, Vayu in 
the midregion and Aditya in the sky. The meaning of the mantra is to be 
elucidated on this basis. Of the major varieties of chhandas, the first seven 

are most significant 


1 . 

Gayatri (24 letters) 

2. 

Ushnik (28 letters) 

3. 

Anushtup (32 letters) 

4. 

Brhati (36 letters) 

5. 

Trishtup (44 letters) 

7. 

Jagatl (48 letters) 

8. 

Ati-jagati (52 letters) 

9. 

Sakvarl (56 letters) 

10. 

Ati-sakvarl (60 letters) 

11. 

AshtI (64 letters) 

12. 

AtyashtI (68 letters) 

13. 

Dhrti (72 letters) 

14. 

Ati-dhrtI (76 letters) 


The most frequently employed chhandas in Rgveda is Trishtup, with four 
padas and eleven letters in each pada. The number eleven symbolizes the 
forms of pfana as Indra, ten organs (five organs of sense and five organs of 
action, indriyas) and mind (internal organ). The four padas are the three 
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realms mentioned above (bhuh, bhuvah and svah) and the transcendental 
realm (mahah), the realm beyond (turya, the fourth). All the padas are 
contained within the human body (hence adhyatma). Numerically Trishtup 
is followed by Gayatri, and then comes Jagatl. 

- (4) - 

Now for the related idea of ‘apaurusheyatva’. Shadvimsa-brahmana takes 
the expression to mean merely ‘not made by man’. But the implications are 
more profound. The Naiyayikas hold that the Veda is revealed by God, it is 
the word of God, made by God (Isvara-krta), and some of the Vedantins 
subscribe to this line of thought when they regard the veda as the breath of 
God (WT Pl^Rlh l). God breathed out the Veda as effortlessly and as 
naturally as a man breathes. But the early mlmamsakas do not accept this 
position. Kumarila, for instance, argues in his Sloka-vartika that the Veda is 
apaurusheya only in the sense of its author being never known or remembered 
by any one, 

Panini and the Vartika-kara show the difference between what is ‘uttered’ 
(prokta) and what is ‘made’ (krta) (4,3,10 cff 1 and 4,3,16 l). 

The former expression suggests a divine revelation, while the latter signifies 
human intervention (or dependent revelation). The sages (rshis) are involved 
in the Vedic corpus, sometimes as ‘makers of mantras’ as in Taittirlya- 
brahmana 2,8,8,5 
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But more often they, are described as the ones who perceived the mantras 
that were already there (mantra-drashtarah). Their especial eligibility for this 
remarkable prowess comes from austerity and penance (tapas), which render 
them more than merely human (apaurusheya). They are able to reveal to 
others what has been revealed to themselves. This is of course secondary 
revelation, signified by the expression ‘prokta’. But if they produce the 
mantras on their own, on the basis of what was revealed to them, they are 
said to ‘make’ the mantras (‘krta’). 

There is a mantra in Rgveda (35,2), where the sage-seer Grtsamada 
speaks of the mantras being “chiselled” in the heart: 

R RFt ^ 3TT gelt 

Tt%R"3>R<W ^1 

(^tt) r jrt ^ (^m) 5 (3§) ^ (faf$PQ 5 

3TT (anf^Wf) (MR) I RR (RRTftW R RRf) 

5>R^ Ctfttj) ii 

This is what Yaska would describe as a ‘paroksha’ (indirect) eulogy. The 
mantra is addressed to the devata AgnI ‘apam napat’, who is not right in 
front of the seer. The deity is the one for whom the mantra is meant to 
please (asmai). And the deity is begged to understand the import of the 
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mantra perfectly well (kuvit asya vedat). And the seer imagines that he is 
articulating the mantra, along with other seers (vochema), as if the deity is 
before him (su a). And the mantra itself is well-made (sutashtam), carved, 
chiselled by (or in) the heart (hrdah). Here the mantra is both ‘krta’ and 
‘prokta’, and the maker himself is the reciter. 

The significant expression here is ‘hrt’, where (or by which) the mantra 
is prepared. The poet-seer is aware of the mantra taking shape in his own 
heart (viz. mind), and he now proposes to give expression to it in words 
(by speaking out the mantra). The previous mantra explicitly refers to the 
seer-sage as the one who speaks out (girah, grnati iti, stota), and it says 
clearly that the mantra was created by him (upa asrkshi, upasrjami, 
utpadayami). Further, it points out that the deity (Agni) accepts with joy this 
mantra (sah joshisat). 

It becomes evident from this mantra that the distinction between ‘krta’ 
and ‘prokta’ is not a marked one, although ‘krta’ precedes ‘prokta’. There 
is another mantra in Rgveda (7,7,6), which is even more interesting : 

^ TR '1’hI | 

5T ^ 

3TT ^ if II 

^ (i^:) 3R (¥#) JFt ^ fW: 

(^rrr:) sfiwil: T fcTFT ^ TT WFf (TTcqM 
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a#f) 3n (aTT^tWf), W (3W:) sptfin UPiVd 
(WTf%) II 

There are three classes of people (narya) mentioned here: (1) those who 
carve out (chisel) the mantras perfectly well within themselves (ye aram 
mantram atakshan); (2) those who articulate them, thus communicating them 
to others (ye visah sroshamanah); and (3) those understand aright the import 
of the mantras or significance of the true spirit underlying the creation and 
articulation of the mantras (ye va rtasya asya adldhayan). All these three 
classes contribute to the nourishment of the world by enlightenment (ete 
dynmnebhih visvam pratiranta). The first two classes represent the ‘krta’ and 
‘prokta’ respectively. It is also to be noted that the second of these two 
classes is qualified by the expression ‘visah’, which means “common people”. 
They do not make the mantras themselves but listen to others who articulate 
them (sroshamanah) and give currency to the mantras. The third group of 
people perceives the excellence and veracity of the mantras and make their 
lives full of light. The mantra is thus created (krta), articulated (prokta) and 
heard or received (sruta). Those who are responsible for all these aspects of 
the mantra are only human beings (narya, manushyah). 

The three aspects mentioned here are related to the distinction between 
‘apaurusheya’, ‘ardha-paurusheya’ and ‘paurusheya’. The Veda being 
described as ‘apaurusheya’ (not produced by the human mind) refers to the 
formation of the mantras in the hearts of sages, and such formation is totally 
free from the limitations of the human mind. This is what is referred to as 
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‘hrda a sutashtam’ and ‘atakshan’. In other words, the mantras appeared in 
the human heart on their own, as if by divine impulsion. They are expressions 
of truth (rtasya). The sages only saw them in their own hearts (mantra- 
drashtarah). This is what makes the rshi (darsanat). The Veda is 
‘apaurusheya’ in this sense. 

The second expression ‘ardha-paurusheya’ refers to the prehension of 
the mantras by the sages, who although not the carvers of the mantras, were 
the custodians of these mantras, having been entrusted by an oral tradition 
(sroshamanah). They are also described as ‘Srutarshi’. These sages are not 
ordinary people; they live austerely, perform penances, and receive the 
‘intimations of immortality’ from deep within themselves. 

The third expression ‘paurusheya’ signifies that the sages themselves 
make the mantras, on the basis of their experiences and observations, and 
with limited aspirations. For instance, the ‘Dana-stutis’ in Rgveda, where the 
sage merely eulogizes the givers of gifts; donors and rulers. There can be 
nothing of universal significance or mystery (ninya) about them. 

- (5) - 

Interesting in this context is the three-fold classification of sage-seers 
(rshis) : (1) rshi, the sages like Visvamitra and Vasishtha, (2) rshi-putra, the 
sons and others in the family of the rshis, like Madhuchchhandas and Jeta 
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who were son and grandson respectively of Visvamitra, or Sakti and Parasara, 
who were son and grandson of Vasishtha respectively; and (3) rshika, the 
rshi-like sages of lesser eminence (alparthe ka-pratyayah). There is a fourth 
variety of rshis called Svayambhu, who were identical with the deities in the 
mantras (corresponding with the adhyatmika variety of mantras in Yaska), 
which is not relevant for us here. 

Every one of the mantras included in the Rgveda-samhita has a rshi 
associated invariably with it; there can-be no mantra without a rshi. How 
then can all the mantras in the Veda be described as apaurusheya in the 
strict sense of the term ? The vision indeed is more important than the sage 
who has that vision. Does every mantra contain this vision as the primary 
element ? There are mantras which embody the experiences and observations 
of individual sages, and do not suggest the exclusive presence of a vision. It 
would appear that such of the mantras as do not involve a vision (darsana) 
primarily would belong to the ardha-paurusheya variety. They have the value 
of secondary revelation. The obvious difference between Visvamitra’s well- 
known Gayatri (3,62,10) and the hymn of Madhuchchandas to Agni (1,1,Iff.) 
is relevant in the context. The former is ‘apaurusheya’ while the latter is 
‘ardha-paurusheya’. 

As indicated above, the dana-stutis are illustrations of the ‘paurusheya’ 
(10,107,2-9) variety of mantras. Thus, the entire Vedic corpus is not 
apaurusheya or nitya. The core of the Rgvedic corpus is apaurusheya, and 
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some mantras belong to the ‘prokta’ variety and others to the ‘krta’ (ardha- 
paurusheya and paurusheya respectively). 

Now must be discussed another traditional detail, that of what the 
original Veda was like. It has already been mentioned that tradition makes 
a distinction between Veda as an abstract idea (used in the singular number) 
and the Vedic corpus (three or four Vedas). The former is described as the 
original Veda (mula-veda), regarded by the Naiyayikas as the word of God 
(Isvara-krti), and by some of the later Mlmamsakas as the mandate arising 
from divine source (ajna-sakti of Isvara). This was supposed to be in the 
nature of an undistinguished mass (rasi) of eulogies (rchah), ritualistic 
prescriptions (nigada, from ‘gad’ uchcharane, divine articulations, later called 
yajus) and chantings (saman). 

The three ingredients of the original Veda were all in the nature of 
mantras which were articulations concerning hidden principles (from ‘matri 
gupta-paribhashane’, Dhatu-patha, 10,149, ffrT Panini, 

3,3,121 II). The root I (Dhatu-patha, 4,65) is also given 

(3TFT5mt: ^ Unadikosha, 4,159 ^ wfr ficT II). 

Mantra is that which makes us reflect on the true nature of things; it consists 
of musings (WHl WIT: 'TTPlf: ^ffHdj). The mantras assume the form 

of chhandas, stoma (rcha), yajus (ritualistic statements) and saman (rchas in 
the form of laudatory chanting). 
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3>i<didj 

^rcTl-H: I 

^TFTT ^'fHd^dl || 

Also - 

flWfalfaR II 

( 4 vd td,d) I (Dhatupatha, 6,19) 

(W WfcRTO% II ibid., 1,728) 

(^TFT ^TFr^wnt, ibid., 10,304); ¥PT tl hrdd, KshlratarahginI 
10,265 from Tt ^’-d c h4p| I Dhatu-patha, 4,38) 

The profound mystic understandings (rcha, of the nature of ‘veda’, “to 
know”), the worshipful approaches (yajus or nigada) and the ecstatic 
articulations (saman) are all indistinguishably involved in the original Veda, 
which alone can be described as ‘apaurusheya’ and ‘nitya’. The supposition 
is that ‘atharvangirasa’ is also involved in this mass : 

^Td^<fd 4TRT, TOiRm: II (Nirukta, 11,18) 

The Atharvan is the negation of ‘tharvan’ which means shaking or doubts 
^1%, Dhatupatha, 10,214). Atharvan strictly means ‘eliminating doubts’, 
‘being firm and unshaken’. 
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- ( 6 ) - 

Notwithstanding these diverse strands, the original Veda was one, 
undivided. It was spontaneous. It was apaurusheya in the sense that it was 
totally bereft of human intervention. Mortal intelligence and reasoning had 
no role to play. It was knowledge (vid jnane), revelations concerning the 
supreme reality. It was also an attempt to dive deep into the mysteries of 
existence (vid vicharane). It was to make life fulfilled and meaningful (vidalr 
labhe). It was focussed on being (vid sattayam), on becoming one with the 
real. It thus satisfied all the nuances of meaning for the word Veda. Being 
one, it was many ) And the many were not spelt out 

(avibhaktam), all were merged in one, without interruption or discrimination 
(nirantara). 

This was so in the very first of the ages, Krta; but in the subsequent 
age, Treta, this undistinguished mass was accommodated in three distinct 
groups, each called a Veda. 

^ fief 
%cTFTt ¥ 

This was done by collecting all the rchas (mystic understandings) in one 
place, all the yajus formulae (nigada) in another and all the saman chants in 
still another. Thus there came about three Vedas. This three-fold classification 
was by no means apaurusheya; it was ‘made’ by the sages (rshi-krta). It was 
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therefore described as the stage of secondary Vedas (upaveda). The division 
of the one Veda into three Vedas was obviously prompted by ‘viniyoga’ or 
the purpose to which the Veda could be pressed : 

^T: I I ^FTfWrfR II 

The context was the sacrificial rite (yajna), in which the gods are 
eulogized by the rchas ( 5 h‘ c< R ^dl: 3TPTT I) and worshipped by the 

yajus; and in certain sequences the priest raises his voice and sings the praises 
by samans. 

At the end of the third great period, Dvapara-age, the three fold upaveda 
appears to have got lost or become obsolete (utsanna). However, the great 
epic sage Krshna by name, recovered the Vedic corpus and arranged it in 
four books. He was also called Dvaipayana, beause he was born in an island. 
He became better celebrated as Vyasa or Veda-vyasa (the redactor of the 
Vedic corpus). He not only classified the Veda in terms of ‘viniyoga’ into 
four Vedas (R^ltl ‘1^,'tl ^T^l), but also communicated the four divisions 
to his four disciples : Rgveda to Paila, Yajurveda to Vaisampayana, Sama- 
veda to Jaimini, and Atharva-veda to Sumantu. 

Charana-vyuha explains that the mass of Vedic texts was so immense that 
it was impossible for anyone to commit the entirety to memory, much less 
study it in detail. It also mentions that Veda-vyasa redacted it into four divisions 
in order to preserve the Vedic tradition in the best interest of the people - 
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And the earlier enumeration of the Vedic triad (tray!) is also widely 
accepted. Manu-smrti (3,7) speaks of the need to study properly three, two 
or at least one of the Vedas, before becoming a householder : 


^ wot; i 


3iA^ci5i£H4T 



ii 


The same text points out that the division of one Veda into three was 
only to facilitate the performance of rituals (1,23) : 



11 


According to Ananda-tirtha, the Vedic wisdom was in a state of 
confusion during the Dvapara-age, the Supreme Spirit appeared as Vyasa .and 
presented it in four divisions : 

srft wk rrf>ta...wi^ j TRiw: 

SfWctK I 3PT '$Klfa'&!nf^R$lV^li Wlwf^TWT d^NHl«f 
SPTC^II 

There is also a mention of how this ‘avantara-veda’ was prepared. The 
procedure adopted is technically known as ‘avapa’ (insertion) and ‘udvapa’ 
(ejection) of mantras in the collection. The method clearly is applicable to 
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the text which is not fully apaurusheya. The next stage is the formation of 
‘sakhas’ in the avantara-veda texts. A sakha here does not mean a branch 
but a recension. Each sakha is complete by itself. It was mentioned earlier 
that Krshna-Dvaipayana-Vyasa taught Paila the Rgveda, Vaisampayana the 
Yajurveda, Jaimini the Sama-veda and Sumantu the Atharva-veda. The Vedas 
continued in the lines of these sages, their disciples crystallizing the sakhas. 
Thus in course of time Rgveda came to have twenty-one recensions (Patanjali 
says TRjFT'fj), Yajurveda a hundred recensions l), 

Samaveda a thousand recensions l), and Atharva-veda nine 

(recensions f| dTPl4 u ij l). The Vedic recensions became truly numerous : 


WlWMT ^TlsTWT W: II 


For instance, Paila, who received Rgveda from his teacher, Vyasa, taught 
it to two of his disciples Indra-pramati and Bashkala. Thus there were two 
recensions already. Indra-pramati had a disciple Mandukeya, who prepared 
his own recension. His disciple was Satyasravah, who had Satyahita as his 
disciple. Satyasraya, who was his student, had three students each of whom 
had his own recension : Devamitra-Sakalya, Rathltara-Sakapuni, Bashkali- 
Bharadvaja. Devamitra’s students prepared their own recensions : Mudgala, 
Galava, Khaliya, Vatsya and Saisiri. 


The recensions that thus came into existence had the same content and 
form, but there were textual variations and differences in the order of mantras 
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and suktas. For instance, the §akala recension (which we now widely use) 
recites Kutsa’s mantras after the mantras of Gautama, while in the Bashkala 
recension, we have after Gautama’s mantras the mantras of Kakshlvat and 
then the mantras of Kutsa. Some suktas which are regarded as additional 
(khila) in one recension appear in another recension not so. In the 
&ankhyayana recension, the well-known Valakhilya-suktas are a part of the 
text, whereas in the Sakala recension they appear as ‘addendum’ (parisishta). 

In course of time, the recensions (sakhas) were responsible for numerous 
secondary recensions (upasakha). Skanda-purana mentions that the four main 
divisions of the Veda had twenty-four recensions, which in time gave rise to 
a hundred, and later a thousand - 

We read in Bhagavata - 

FF ^ W FT I 

311^%^II 

In the additional section of Atharva-veda, seven recensions of Rgveda 
are enumerated : Asvalayana, Sankhayana, Sadhyayana, Sakala, Bashkala, 
Audumbara and Manduka. But usually five recensions are frequently 
mentioned : §akala (or Sakalya), Bashkala, Asvalayana, Sankhayana and 
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Mandukeya. Along with Devamitra - Sakala’s recension was amalgamated 
another recension by Saisiri (student of Devamitra), and we have now the 
&akala-Saisiri recension as our standard Rgveda-samhita text which is 
described as ‘rgvedamnaya’. Sakala’s son and disciple Sakalya prepared the 
pada-patha for the mantras of this Samhita . A reference in Saisiri-siksha 
says that both Sakalya and Saisiri were students of a sage called Saunaka 
and were responsible for their own secondary recensions, as Saunaka’s other 
students Mudgala, Galava and Gargya did. 

Saunaka’s Anuvakanukramam has this reference : 

wmt^i 

sm°w^i+Hi wm: 11 

(ftiRmiw# gWrqt ww 'dl^iHiHj jr^wrq;i 

wr 3 tf> f| mpt tpfT ^ 11 

We can thus see how far removed the avilable Rgvedic recension is from 
the original veda (mula-veda). We can also see the role of the sages who 
were responsible for numerous recensions that appeared during the interval. 
The Sakha-vedas were clearly due to the effort of individual sages. We have 
preserved the names of these sages : in fact, the sakhas are named after the 
sages. Now does, in this situation, the description of Veda as apaurusheya 
stand ? We need to remind ourselves that the Mlmamsakas understood by 
apaurusheya the fact that who the authors of the Veda were is totally 
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forgotten (kartur asmaranat). Can we say that the present Veda, the sakha- 
veda, is ardha-paurusheya or paurusheya while the mula-veda alone is 
apaurusheya ? The heterodox description is that there were human authors 
of the Veda (vedasya kartarah). 

It is true that even in the intermediary stage of avantara-veda there were 
insertions (avapa) and ejections (udvapa). But tradition denies that insertion 
meant introduction of man-made material into the Vedic corpus. It only means 
that the mantras that were elsewhere in the same corpus were inserted here 
(sthanantarasthanam rcham tatra avantara-vede avapah, sthapanam). Likewise, 
ejection is ignoring or omitting in the avantara-veda some of the mantras 
that were included in the Upa-veda (upaveda-gatanam rcham udvapah 
avantara-vedeshu parityagah). It is also mentioned that some people hold that 
insertions and ejections were effected in the intermediary stage only to 
abbreviate the Vedic corpus that was infinite and limitless : 

fT: II 

This view, of course, is not universally accepted. But there was no doubt 
a difference between the original Veda and the intermediary Veda in form. 
There was, however, no question of transplanting the original Veda 
(apaurusheya) with a man-made (paurusheya) Veda. The inherent character 
of nityatva and apaurusheyatva was never forsaken in the upaveda, avantara- 
veda or sakha-veda. The content and the form of the original mantras 
continued unaltered, although their arrangements underwent changes owing 
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to the judgement of sages who made recensions. Human intelligence, 
reasoning and effort were directed only to classify, systematize, group and 
edit the mantras. Notwithstanding the division of the Vedic corpus and 
multiple recensions, the spirit of the mula-veda survives. All Veda speaks 
but one language. The sage-seers, all of them, about three hundred of them, 
have but one vision of reality or existence (ekam sat), although their 
expressions, manners and idioms differed. 

Sri Aurobindo was right when he wrote : “The Rgveda is one in all its 
parts. Whichever of its ten Mandalas we choose, we find the same substance, 
the same ideas, the same images, the same phrases. The Rishis are the seers 
of a single truth and use in its expression a common language” (The Secret 
of The Veda, Pondicherry Edition of 1993, p. 54). 

- ( 8 ) - 

It is important to remember that the mantras in the Vedic corpus 
(whether mula-veda or sakha-veda) were intimately and invariably associated 
with seer-sages (rshis). The mantras were revealed to the rshis, and the rshis 
by definition were seers of the mantras (mantra-drashtarah). 

The entire Indian culture, in fact, with all its religious denominations and 
philosophical inclinations is ultimately traceable to the sage-seers (rshis), who 
made their first appearance in the Rgveda-samhita. They represent the 
possibility of normal human constitution being transformed into a personality 
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of extraordinary intuition, vision and accomplishment. All the great masters 
in Indian tradition, whatever be the field, are rshis. The Buddha, Mahavlra, 
Vyasa, the Siddhas, the Yogis, the mystic saints, the exponents of darsanas, 
and the acharyas were all rshis, and they represent alike the rshi culture, 
which has achieved unity amidst diversity in this country. A rshi is defined 
in Brhaddevata as one who has direct experience of reality (4^1 Rtclcc^RIRr: I 
introduction, 10). Who now is a rshi ? From the root ^ 'IcHI; 
(Dhatu-patha 28,7) meaning “to go”, “to move”, “to rise upward”, “to 
reach”, “to obtain”, we have words like (‘pushes forward’), STFPf 

(‘thrust out’), srf'fcfT (‘flows out quickly’), frftf (‘rises upward’), ^^sR 
(‘goes’), 3tR^(rl and so on, all of which become relevant for the word rshi 
Unadi-sutra 4,119 l), the primary meaning of it 

being “seing” (darsanat), or knowing. In fact, it has been suggested that the 
original root was ‘drs’ (“to see”), which was changed to ‘rsh’. We have in 
RV, expressions like ^Rf^ (1,31,6 “causing to see”), '^Rhd^ (9,96,18, 
“the seeing mind”, perceptive thought), ^R c l^ (10,66,14; 8,2,28, “like unto 
one who sees”), ^R^ci (7,75,5, “praised by intently perceiving”) and so 
on. ^shR UlRR S^R 'ti'UKHK 4T II There is another derivation 

from *R fWfi which results in words like ). Here, the 

word is used in the sense of negating the world of appearance and getting 
enlightened (dlpti, e.g. 1,66,4; 5,52,6; 1,64,4 and 3,54,13). Matsya-purana 
(chapter 120) has the following verses on the etymological details of the 
word : 
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3# Qm& TI^WcMh^fT: I 
<?f *|Rh 4) ^ HfW cffi^R: II 
5 5^TT oqj^-J|fq^^^ | 

wtt mf^Rr: ^r: n 

TWT WitfWfHN ^rTT JffiT || 

The root /xA signifies several things : knowledge, truth, austerity and 
Veda; rshi is one in whom all these meanings are collected. And the 
enumeration of several classes of rshis in Trikanda-sesha is also interesting 
in the context: 

K) '°qWKil I 

R) item W#f: I 

\) Wl^Tt Wf: I 

v) Tftrem i 

<0 1 

\) wfr: I 

VS) tfaw =FP T ^T: II 

Vyasa, the redactor of the Veda and the classifier of Veda into four 
divisions, is an illustration of maharshis (great sages); there are also 
paramarshis (supreme sages) like Bhela; devarshis (divine sages) like Kanva; 
brahmarshis (sages who are realized and enlightened) like Vasishtha; srutarshis 
(sages who became enlightened after listening to the enlightened sages) like 
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Susruta; rajarshis (rulers who are also sages) like Rtuparna; and kandarshis 
(sages responsible for scriptural divisions) like Jaimini. We read in the 
Ratnakosha that there is a hierarchy among the rshis : the brahmarshi is on 
top, followed by devarshi, maharshi, paramarshi, kandarshi srutarshi and 
rajarshi in order 

W W ^ ’T# WT^T: I 


A rshi is distinguished by his austerities (tapas), which enable him to 
‘see’ the mantras. When it is said that the Veda does not present itself directly 
to one who is not a rshi or one who has not engaged himself in austerities 

^T), Veda is revealed to a rshi or by tapas. And in 
the Vedic collection (10,109,4) the seven ancient rshis are said to have settled 
down in tapas 

^rr ’if 

% II 


Another seer (10,154,2) recounts that by tapas one becomes untouched 
by sin and reach the supreme abode 


ciwr ^ airnpiteciw % i 


Yet another seer says that it is by tapas, that reality and cosmic law are 
reached, and that the tapas is the creative force (10,190,1) : 
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Tapas purifies, and makes everything lucid, evident and meaningful. It 
is what projects before us the truth of the supreme void (^TTfcT Wt I 
10,109,4). It is by engaging oneself in tapas that Prajapati creates all this 
(Taittiriya-aranyaka, 8, 6 cl MW He, l) The word ‘tapas’ primarily 

means production of heat, consumption in fire, voluntary distress or burning 
(cPT 'HdN; Dhatupatha, 26,50). It is in this sense also that Rgveda 

makes reference to the man burning (7,104,15 l), man being 

excited and agitated (10,34,11 fin f^clT cicilM l) the heart burning 

(10,95,17 RmRl 4cPF4 ^ l) and so on. It is not merely getting hot 

or burning. It is rising to a higher level of activity and perception, by creating 
a unifying fervour within oneself. It transforms an ordinary person into an 
extraordinary being. It induces a special state of mind and heart. Mundaka- 
upanishad (1,19) points out that tapas produces direct knowledge of reality 
(4^4 W: l). While meditating on the supreme reality taught by the 

Veda, one contemplates on the teaching all the time uninterruptedly, sitting, 
standing or lying down. We read in Apastamba-sutra (1,4,12,2) : 

cf^T ^ I ¥ ^ fcreRT#!:4FTTTr 4T 
cPT cRtTRcT I cPTt HIH I4 # I 

Another causative factor for the rshi is the grace of the supreme spirit 
(bhagavat-prasada), which makes manifest all aspects of knowledge to a 
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II V\J(|t^hb£lM4iJlfcl^Hk h^. 

I :.l^Jlfr ^ l>lftK h4mho MJ^d£ 

II W>)llnl$E Ji$L Inklk^Uk-j 
I IP^JkPMk flhjjfr InftE J=|& 

II t j^l^ jlP h ^ Ul^j. 

I :inhl»ll» 1^ JnJM Hb|K 

I :jy£ ^JI^jlnl fcE ^ 1H^ JgP h (fe|j 
I :M^rfdkkk jHfefeJM> fokjfr 

(eil?q§podn ‘uoijjod Xjopnpojjui ‘os-iqi 
bSjba pire ‘auo ejqns) erfqseifqStf siq ui Aes oj siqj seq equii-epueuv 

- ( 6 ) - 


(II ifr frfo lkiife) II :Mt PJIjKhhfrlbP k->hj>k jyi 
:||>| ^E>J |p l ktp &IMM 

I :ifrfc jj > ft kkb^llnkl^NPV. :j2iie ^ j. 

I^k J2S1 

hftfrlfrflHKflK hte ^ ^kkr*--| :^PJI ^K :^Jb 4 bklb 
J* ^jMh bbl ^b ^ hi^hzte M* :Ji Ikh 

bjjubui j^qj jo iqsi oqj se popjeSoj si oq ‘ejjireui 
b soApojod ouo ts qons uoqM. 'Aprqs Aue opBUi jou jpsuiiq seq oqM uosjod 















































pwr tfktj n 
ft#wf^rf^5^rc% wMfr i 
T: w# FR TFR" ¥ ^£fe II 

^ *bgrr ^ ^ n 

#r: wt <jRfcm% ste: ffcrc: i 
^^iRpwi hRR#N m4 u i 14 11 

^'WT:: ^3^FnPT Wr^ ^ 1 J s T=fj ^FRj II 

This account crystallizes the traditional view regarding the status of the 
Vedic corpus, as documented in the Puranas and Samhitas. It also includes 
a hierarchy of sage-seers, from the original revelation to the extant Vedic 
corpus. The primordial manifestation of the wisdom enshrined in the Veda 
was due to the Supreme Spirit, Vishnu (meaning the all-pervasive principle, 
the Vedantic Brahman), who is termed the rshi (for he saw the Vedic mantras 
originally). What was perceived thus comprehended all the aspects of 
knowledge (sarva-vidya), relevant to human transactions (paurusheya) and 
to the spiritual perfection (apaurusheya, viz. the Veda). Vyasa, a form of 
Vishnu, who abided in the heart of the creator Brahma, revealed this all- 
comprehensive knowledge to Brahma, who also became the sage-seer. This 
aboriginal transmission was preceded by the sacred Om, which is the source 
and synonym of the Vedic lore. Brahma received and perceived the entire 
body of knowledge at once (yugapat), and immediately after receiving it but 
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once (sakrd eva). Thus Vishnu and Brahma were the first sage-seers of the 
undistinguished body of knowledge (sarva-vidya-rshayah). 

The second stage was marked by the development of the distinction 
between the apaurusheya and paurusheya divisions. The former was the Veda 
proper, while the latter was collection of secondary scriptures headed by man¬ 
made texts like Pancha-ratra (,Satvata-samhita). Garuda (Suparna, Vainateya) 
was the sage-seer of the apaurusheya division, while Nagaraja jSesha, Rudra) 
of the latter (paurusheya) division. Garuda was the sage-seer of the entirety 
of the Vedic lore (akhila-veda-rshi). 

The third stage was confined to the apaurusheya portion of the heritage, 
viz. the Veda. As mentioned earlier, the one original Veda (mula-veda) was 
accommodated in four books (Rgveda, Yajurveda, Sama-veda and Atharva- 
veda) by Vyasa (a form of Vishnu, the first rshi). When this was 
accomplished, Indra was the sage-seer of Rgveda, Surya of Yajurveda, Soma 
of Sama-veda, Agni (Bhrgu) for both Atharvan and Ahgirasa combined 
(dvandve sati), and Ekarshi for Atharvan alone (atharvanah and angirasah 
are themselves rshis cf. Prasnopanishad, 2,8; $a tap a tha - bfahmana, 11,5,6,7 
' 3 TT a t c lMll). The Veda here means the entire collection 
of mantras, and does not entail the divisions into the intermediate recensions, 
hymnology and so on. 

The fourth stage was characterized by the Vedic corpus classifed not 
only into the four books, but further recensions, divisions, suktas and so on. 
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The four vedas as books were themselves intermediary Vedas (avantara- 
veda); the major and minor (or primary and secondary) recensions were even 
more intermediary (avantara-sakhopasakha). Each of these recensions had 
a sage-seer, who was very much human and historical. These sage-seers 
were no doubt far-removed from the divine sage-seers like Vishnu, Brahma, 
Indra, Surya, Agni and Ekarshi; they were human sage-seers but had the 
presence and prompting of the divine sage-seers within themselves. 

One may recall that Skanda-purana speaks of three levels of Vedic 
interpretation (A^HSTT: ^ |). Even among the sage-seers (rshis), there 

are three levels of ‘seeing’ l): the human and historical level, 

the level of the god that inspires him directly not only to ‘see’ but to articulate 
what he ‘sees’ (like Indra, Agni etc.), and the level of the form of Vishnu 
known as Vyasa who abides in the heart of Brahma and communicates to 
him this primal divinity of the Vedic wisdom. 

1. I Vishnu and Brahma (Mukhya-Prana) 

2. | Garuda and §esha (Rudra) 

3. I Indra, Surya, Agni and Ekarshi 

4. M'WiK'Tl'HlKd ww: I Human and historical sage-seers. 

It may also be mentioned that according to Ananda-tlrtha (Mahabharata- 
tatparya-nirnaya) the first rshi is Vishnu, and he is the substance (bimba) 
for Brahma (Mukhya-prana) who is but his reflection (pratibimba). Garuda 
and Sesha (Rudra) are reflections of Brahma (Mukhya-prana) who functions 
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as substance for them. Indra and Kama are reflections of Garuda and Sesha 
in turn. 

3TPfRl^tsW WH I WiW $)MMHI 

TT T | ^ish'hl'tl etc. in hierarchical order. 

The idea is that Vishnu (the Supreme spirit) is the real and sole source 
of the original Vedic wisdom. He operates as an independent substance in 
all serial reflections (as upaveda, avantara-veda and sakha-veda). The 
substance is what is real and independent, while reflections (abhasa or 
pratibimba) are less real and dependent. The reflection exits and moves only 
when the substance exists and moves. In effect, there is but one rshi for the 
Veda. As Brhadaranyaka has it : 

TFT II 

There is another point to be considered in this context. One may also 
recall that the human sage-seers are symbolic of so many processes of Prana 
(vital function, sensory functions) : 

5TFTT % W: I TFTT % ^T: II 

(Taittiriya -samhita 6.4,1,5) 

In Aitareya-aranyaka (2,2,1)., we read that the seven sage-seers are in 
fact the names of the functions of prana (saptarshayah....prana-rupani); words 
rshi, kavi, vasu are synonymous with ‘marut’ and ‘visve-deva’. 
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Satapatha-brahmana (8,1,2,3) tells us that the rshi Jamadagni is in fact 
the visual organ; it is through the eye that the world is seen 

ff%TFlt HFTT ^ ^TT^TP^l) 

Kasyapa the sage is a name of prana : I (ibid., 7,5,1,5); 

5TFTt % I (ibid, 7,5,1,7) : 

3#f tftpt i =d(kpi Tnrt crpr 

^■RPKNfm: I 

The sense-functions as so many pranas are what they are, only because 
of the presence and dynamism of the chief of them all, mukhya-prana; bereft 
of mukhya-prana, other pranas cannot survive (cf. Chhandogya-upanishad, 
1,2,7-9) 

3PT T W jioq-: WV-... 

And the mukhya-prana corresponds with Brahma the creator, in whose 
heart is present Vishnu as Vyasa. We must therefore take a human sage- 
seer as representing not only a historical personage, but more importantly 
as representing the very first sage-seer Brahma, who abides in his heart. A 
human sage-seer can ‘see’ the mantra (becoming a mantra-drashta), because 
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the first rshi is active in his being. Further, this first rshi is a rshi because 
Vishnu is speaking through him. Like the mantras, the rshis also are to be 
viewed as functioning at three levels : the historical level, the divine level 
and the supreme level. 


- ( 10 ) - 

In our tradition, the mantra (rk) is intimately and invariably associated 
with the identity of the sage-seer whose words are found expressed in the 
mantra (yasya vakyam sa rshih), and the deity (devata) towards whom the 
words are directed. As Yaska says : 

Wfo: Wit ^fcTFTt ^frT 

#FT: ¥ II 

The sage-seer desires to communicate his significant experience, and 
seeks to eulogize a deity as symbolizing the content of that experience. This 
is what relates the deity (devata) with the sage-seer (rshi). The deity manifests 
itself in the heart of the sage-seer. Yaska also notes that the several deities 
are in fact so many expressions of the great might of the one divinity: 

M^WMI^dNl: ^TTrFT I Wqichdl'S^ 

TTT: JlrqtflP) ^rfRT II (Nirukta, 7,4) 

This one divinity is the self of all the deities, who are but limbs of the one 
divinity. 
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The word ‘deva’ (also devata which is synonymous with ‘deva’ Tt 4T 
I from the sutra ^IccM of Panini 5,4,27 lr#T is 

derived from the root ‘divu’, which has as many as ten nuances of meaning : 
sport, play (krlda), desire to conquer (vijigisha), transaction (vyavahara), 
lighting up (dyuti), eulogy (stuti), quivering (mada, glepanam, dlnata), joy 
(modah), rest, sleep (svapnah), lustre (kanti) and movement or knowledge 
(gati, jnanam). These are activities, and the deity is what helps accomplish 
them (dRlfe^dd) ^.ddi: l). Yaska (7,14), however, explains the word deva 
as follows : 


^fl TH13T <{lMdl£l «TlddlsU 44^ 4T II 

The etymological senses of the word ‘deva’ (or devata) include the 
bestowal of gifts, enlightenment, luminosity and residence in heavenly realms. 

The deva (or devata) is therefore the light within the sage-seer (3RT:JlTiRTT 
% 4144 : l); the light which illumines the truth which the sage-seer has 
discovered. The light within the sage-seer gets articulated in the chhandas 
which is specific to the mantra. 

It is with reference to the relationship in which the deity finds itself in 
the form of address contained in the mantra that the mantra is described as 
direct (pratyaksha), indirect (paroksha) or self-referential (adhyatmikya) 
(Nirukta, 7,1) - 
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dll^rf^TT ^FT: ^^fcTT: Hc^dl: STMlfc^W-l II 

(^r T^ifFrr: 'ddif+HHRdRnPi^'Tl i 

3TT Mcmafrff : WT^wk: ^ ?fcT ^ #T ^4 h RfT I 
aTTifa S^ffcfT: 'Mid hi *T=rf% I TffafdlPl MldMiPl I 
3Tsnmf^cH 'drdd^dldl '3ft' ffcT %cFT t)4dliil ll) 

When the deity is addressed as present physically or mentally in front of 
the sage-seer, it is ‘direct’; the deity is referred to as “you”, “your”, “for 
you”, “by you” and so on (in the second person pronoun). When, however, 
the deity is suggested to be elsewhere, and the eulogy is made for him now 
and here albeit in the physical absence, the eulogy contains references to 
the deity in the third person (“he”, “it”, “by him”, “to him” and so on), 
and the address is ‘indirect’. When the deity envisioned by the sage seer is 
none other than the sage-seer himself, the form of address to the deity 
naturally assumes the form of “I”, “to me”, “by me” and so on (the first 
person pronoun). The light that shines within absorbs entirely the personality 
of the individual sage-seer. 


The light (deva) that shines within the interior of the sage-seer (rshi) is 
naturally private to him, unique for him and inseparable from him. It is like 
milk mixed with water, like fire contained in the hot ball of iron 
(^kf^fk^l Tfl^l). The presence of the deity within 

the sage-seer makes the sage-seer as relevant as the deity for the mantra. 
The deity is but an aspect or limb (anga) of the first of the rshis, Brahma 
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(as Prana), and in him is the Supreme Spirit who subsists as pure 
consciousness (prajna). 

The well-known Pratardana-vidya (Kaushitaki-upanishad, 3,3 belonging to 
Rgveda) rests on the doctrine that the Prana is Brahman (JTFTt ^fcT ^ FTTss^ 
2,2), and that all the deities enter into Prana and abide there (<TT TT 
TTT: TP?) T ^5%)| 3^Hh<{kc) I 

2, 12). Further, all the deities (viz. the sense-functions) recognize that their 
welfare rests in Prana alone, for Prana is of the nature of pure consciousness 
^T: Wt faf^TT WIT SflchH .., 2,14). And in this primal 

Prana, all bodily and sensory functions (devas) merge, and from this again 
they emerge, like unto the sparks that fly off from the burning fire (TdTSiMc'WI 
R^fofN:...3nrTO 5TFTT:... TFF% ^4T:, #fT: I 3, 3) (cf. also % % TFT: 
¥T TflT I TT TT TfTT UFT: I ^ $)dld(£l^ 4W: I *l{lr*Wd: I 3,4). This 

Upanishad gives an excellent illustration : like the rim of a wheel settled firmly 
on the spokes, which in their turn are settled on the nave of the wheel (3,8) : 

cfW s)[iKftd: I TPTTW sfe I 

The spokes being fixed to the nave of the wheel suggests the 3TPFT 
'S^3°TF4RrT of Omkara, which represents Brahman, the supreme and sole 
reality (viz. Vishnu); the spokes are the Vyahrtis, and the inner rim is the 
Gayatri while the outer rim is the Veda (chhandasr). For it is said 
(Mantrartha-manjari, upodghata) : 
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^TTPTt^RFT ^TTWFT^T^WR: I ¥T$n^=r, ^I^Rl 
JIN’fl^^ixh^KI =TT ffcT #T^II ^14^: ^TTfr^Tf 

WW&: II 3iltK^T!^ W^\ II) 

This explains the intimate and necessary association of the sage-seer (rshi), 
the deity (devata) with the Vedic corpus (chhandas). 

Further, the Vedic corpus (upaveda and avantara-veda) that emerged 
from the original mass of rchah, nigada and saman (mula-veda), is 
distinguished by the arrangement of the mantras in crystallized divisions 
known as sukta. A sukta indicates an independent and self-sufficient group 
of mantras (in Rgveda-samhita) pertaining to a common theme. Even a single 
mantra may constitute a sukta by itself (as, for instance 1,99,1) or it may 
consist of a very large number of mantras (as, for instance 9,97 with as many 
as 58 mantras). If all the mantras in a sukta are ‘seen’ by the same sage- 
seer, the sukta is called a rshi-sukta; if all the mantras in a sukta are 
addressed to one deity, it is called a devata-stikta. If different deities are 
addressed in the same sukta, it is Vaisva-devatya-sukta. And if all the mantras 
in the sukta are in the same metrical form, it is chhandas-sukta. 

This classification is significant. The transition from the undistinguished 
mass (rasi) that the Veda originally was (mula-veda) to the elaborately 
structured ‘Vedic corpus that is extant at present (sakha-veda) was effected 
largely by the sage-seers (rshis), who envisioned deities (devata) and 
articulated their visions in words of hidden meaning (chhandas). We have 
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now before us the names of these sage-seers and the words that they 
articulated. But the deities must be visualized by us and the hidden meaning 
of the words must be decoded. This is ‘svadhyaya’. 

- (ID - 

A word must be said about the Vedic corpus that is available to us, the 
Sakha-veda. The Sakha, as was indicated earlier, does not mean a branch 
or minor division. It is the entire Vedic text in one recension; it is 
independent and self-sufficient. Studying it is known as ‘svadhyaya’ (or rather 
svadhyayabhyasa, for Veda itself is known as svadhyaya). The recension is 
no doubt due to a sage-seer who took the trouble of not only preserving 
what tradition had passed on to him, but in systematizing its material 
(in terms of prapathakas, anuvakas and so on) and handing it over to 
posterity. The distinctions between the sakhas consists only in readings, 
recitations and instructions. The basic material is the mantras that were 
visualized by the ancient seers. No sage-seer who is responsible for the 
sakha-veda (Vedic corpus) has created a single mantra. It is therefore that 
the Veda, whether it is mula or sakha, is apaurusheya in the real sense of 
the term. 

Interesting in this context is the observation of Brhaddevata (1, 34-40) 
that the mantras are of many kinds, which apply only to the Sakha-veda 
corpus. The mantras are not only praises and prayers, but express desires, 
doubts, lament, enigmas, agitation, resolutions, requests, prohibitions, plaints, 
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3TO^T^ |:WpTF#R¥ WIT II 

A very human origin of the mantras has been suggested here. But this 
does not refer to the content or the theme of the mantras, which is truly 
apaurusheya. 

h 

- ( 12 ) - 

Confining our attention to Rgveda, Patanjali notes that there were twenty- 
one sakhas of Rgveda (ekavimusati-sakha-prabhinna-rgveda). But Charana- 
vyuha enumerates five sakhas : Sakala (where the eleven Valakhilya-suktas 
are regarded as khila or additional sections), Asvalayana (where these suktas 
are considered as belonging to the original corpus, and not additional), 
Bashkala, Sankhayana and Mandukeya. There does not seem to be much of 
difference between the Asvalayana and Sankhayana recensions, and between 
these two on one hand and the &akala recension on the other. It is therefore 
that we find in the Puranas only three sakhas being named : Sakala, Bashkala 
and Mandukeya. The last named has been lost for a long time. We understand 
that the Bashkala-recension varies considerably from the Sakala in the matter 
of arrangement of Suktas. The Sakala-sakha (in recitation Sakalya-saisiriya) 
is now universally accepted as the standard version. Katyayana’s AnukramanI 
begins with 

3T«f || 
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and ends with 

fif^% n 

TT: #PFTT II 

At present we have two distinct arrangements of the mantras contained 
in Rgveda-samhita of the Sakalya recension. The first, which is helpful in 
recitation (parayana), is the Ashtaka-vibhaga : it divides the entire text into 
eight divisions of equal length known as ashtakas, 64 adhyayas (chapters) 
and 2024 vargas (sections). The second is the Mandala-vibhaga : 10 mandalas 
(of different lengths), 85 anuvakas and 1028 suktas and more than 10,000 
rks. Probably, the word mandala (book) is short for ‘rshi-mandala’. The text 
consists of 10 mandalas in this order : 

Mandala I - The rshis Madhuchchhandas-Vaisvamitra and others 
associated with him called ‘Satarchins’ (sage-seers with more than 
a 100 mantras to their credit). This book has 191 suktas and 

a 

2006 mantras. 

Mandalas II to VII end - The sage-seers who are recognized by their 
families (vamslya-mandala); Grtsamada, Visvamitra, Vamadeva, Atri, 
Bharadvaja, and Vasishtha in order (3F% T P44I:). This book 

has 43 suktas and 429 mantras. 

Mandala VIH - called Pragatha after the sage-seer, whose mantra is the 
first in the book. 
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Mandala IX - called Pavamanya, because of the dominance of the eulogy 
of the deity Pavamana. 

Mandala X - described as ‘miscellaneous’ (sanklrna) is characterized by 
the short and long suktas (kshudra-sukta-maha-suktas) dealing with 
a variety of themes, but devoid of arrangements in terms of sage- 
seers, deities or metrical forms (rshi-vibhaga, devata-vibhaga and 
chhando - vibhaga). 

The description of the Vedic corpus known after Sakalya is given as 
follows (Rgbhashya-tlka-vivrti of Chhalari) 

it TirwiMT i ct^rprr: i ^ 

% I TTkt H RuVlM t ^ TfccR i 

(Note : A sukta is defined in Brhaddevata (1,13) as the most complete 
statement of a sage-seer II) 
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CONCORDANCE OF MANDALA-ASHTAKA DIVISIONS 

(The numbers refer to suktas in the Mandala division 
and to adhyayas in the Ashtaka division) 


Mandala I 

Ashtaka I 

Mandala III 

8 (contd) 

1-19 

1 

1-6 

Ashtaka III 

20-32 

2 

7-29 

1 

33-46 

3 

30-39 

2 

47-61 

4 

40-55 

3 

62-80 

5 

56-62 

4 

81-94 

6 

Mandala TV 


95-112 

7 

1-4 

4 (contd) 

113-121 

8 

5-18 

5 


Ashtaka II 

19-32 

6 

122-136 

1 

33-50 

7 

137-157 

2 

51-58 

4 

158-165 

3 

Mandala V 


166-183 

4 



1-8 

8 (contd) 

184-191 

5 


Ashtaka IV 

Mandala II 


9-32 

1 

1-8 

5 (contd) 

33-46 

2 

9-23 

6 

47-62 

3 

24-36 

7 

63-87 

4 

37-43 

8 
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CONCORDANCE OF MANDALA-ASHTAKA DIVISIONS 

(Contd.) 


Mandala VII 

1-1 

1 (contd) 

Mandala IX 

1-12 

7 (contd) 

2-19 

2 

13-43 

8 

20-35 

3 


Ashtaka VII 

36-59 

4 

44-64 

1 

60-80 

5 

65-75 

2 

81-100 

6 

76-90 

3 

101-104 

7 

91-100 

4 

Mandala VUI 

1-4 

V, 

7 (contd) 

101-114 

Mandala X 

5 

5-11 

8 

1-5 

5 (contd) 


Ashtaka VI 

6-18 

6 

12-20 

1 

19-32 

7 

21-31 

2 

33-45 

8 

32-45 

3 


Ashtaka VUI 

46-67 

4 

46-61 

1 

68-81 

5 

62-71 

2 

82-97 

6 

72-85 

3 

98-103 

7 

86-94 

4 



95-105 

106-119 

120-142 

143-191 

5 

6 

7 

8 
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ftp EUESJEQ-Ep3AS^[ 

puBjs slip Ajpsnf oj sjdurejjB oq puB '(| uj^bijfcb Pjkfo : kjvk ) BpsA-infe^ 
jo uoijBjuauo oijsqBiqu oqi Aq popinS sbm vp3AS)j uo Ajbjuouiihoo sqq 
•sjBnju qjTM ujoouoo sq Aq Bp9A§q joao AoBUiud e pBq ji pqj puB eqqus umo 
siq sba\ q joj ‘jsjij BpoAinfe^ uo Ajbjuouiuioo siq sjBdojd oj pBq oq juqi 
moia oipSopdB s.bubAbs oj si oSessud juBjiodun siqj ui oouojojoj sqx 


ll ^lb^e b>b->bbo>lb° Pb^-bMhPJKInfr 

I Mb I ^P-nbj hjbMbbo>lb° I (Pb°>lt b trVPbfrb hl^l 
'-bhlb. lbfi hJhlHMt MM I :<M£ Mhlm kkk :b f^bP 
ibvk jyl Ijl km :JMs Hfehfrfr Me I >IP b°Vf de 



W-^bJPj fc jyl tdk^. :J^i y ^lP k 
l>I^IPK->bbk b(^P ^IMh^Pl^h’MHnT? k hkk >I Mb lHl ^ .b.lrh 
:^ PJlplPPIbPl£ IInhf^b I P)b^>bf* J± p b^> l b° |P h ° > ff >lbdhM 
b4^hli^H»b bb-^jfcb ^iblftKb-^ ikfe| I Ir drfo hzlk k k 


(uoqonpojjuj ‘ijJaia- eyij-eXpsepqS^) jxoj 
oiSBq aqj si BpsA§q jBqj souSib puB juauingjB siqj oj sjojoj BAjBqoBqunsBJBfq 
UB[Bqq3 'AipiOBt sjuiodAioiA omj oqj sunqdxo puB ‘vyiuinqq-eXqsepq8tf siq 
ui onssi siqj sosibj ojj 'avoia siqj jo UBUisoqods oqj sbm bubAbs ’uoijbjuouo 
puB juojui ui oijsqBnju Apjijuo si qoiqM BpoAjnfB^ oj AjBpuooos ojopjoqj 
si puB jxoj oijsqBnju b Ajuibui si BpoA Juqj uoijuajuoo b ‘jOAOAioq ‘si ojoqx 
•BpoASq juboui AqBdpuud si Bp3y\ Aq juqj psziugoooj AqBSJOAiun si q 

- (£1) ' 
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in his Prologue (bhashya-bhumika). Yajurveda is more important for him than 
Rgveda, because Yajurveda directly and explicitly prescribes rituals, whereas 
Rgveda does not. Sayana further accepts the ritualistic emphasis in the 
definition of the word Veda. He regards the ritualistic passages of the 
brahmana section as equal in importance with the mantras. His words are 

WWW#: II 

and II 

His authorities are Bodhayana who says |; Apastamba, who 

says I following Katyayana; Sabarasvamin who says J F=T^ 

slWof ^ I and Shadguru-sishya who says APl^Th^Vlls^ V ^ # W, 

5ti^ u i rf wrf% ii 

Sayana’s introduction to his Samaveda-bhashya records the uncertainty 
that there was in his days about what constituted the Veda and what the 
brahmana 

■TJ ffcT I JFWf^FRRTf^A: I <RTT 

5fWn^ WTTftwt - 

ip# ^ i 

dl^lfw ^TSFT H Ifr^IH I^H'i K u 11^ 1 
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dlRl<bHT WF3H I 

^BHfHK+l^ *M$K IPpPl II 

(tft#pwM RII?INI) 

d'Wl^fn^TMHi Tp^ts^fHfri W^TH W^ll IT^R^PTf^ 

<#f SfWTfoPFt Md^- 

dl*c*lcl^ si I$1 “Ic^ c5§FT f^PtsmT I 

TR#Fdt ^TFT # «h$kHMd: II 
ip^T fl^FI %fcT t >TPft cFT *F^: I 
3p^ sll^1 u lPlc^d^ 1#^ sll^ u IF$FT^ 11 

(c#r Rimini) 

The mantra is whatever the ritualist experts (abhiyuktas) decide it is; 
and the brahmana is whatever is not the mantra ! Other than this, there can 
be no way of ascertaining what the mantra is and what the brahmana is. It 
is strange that this anomalous position is acceptable to Sayana. Despite this 
academic differentiation of mantra from brahmana, Sayana startles us by 
insisting that Veda is practically a totality (samashti) of mantras and 
brahmanas, thus putting them on an equal footing, quite contrarily to Yaska’s 
reckoning. 

This approach is entirely erroneous. To equate mantra with brahmana 
in status and significance is a gross misrepresentation of tradition. It is 
unfortunate that this misrepresentation has survived since the middle ages 
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till our own day. Traditionally, the brahmana passages are meant to interpret 
and explain the ritualistic significance of some of the mantras (veda- 
vyakhyanat); and they are clearly compositions of intelligent human beings 
(manushya-buddhi-rachitatvachcha). We find in the Taittirlya-aranyaka (2,9) 
that brahmanas are included among different human attempts to explain the 
apaurusheya-veda : 

^tt jim n 

The brahmana texts are like historical narratives (itihasa), accounts of hoary 
past but of contemporary significance (purana), exegetical illustrations of the 
force of the mantras like in the dialogue betwixt Yajnavalkya and Janaka (kalpa) 
and praises of eminent personages (narasamsl). The very nature of the 
brahmana passages is markedly different from the spirit of the mantras. The 
traditional division of brahmana into vidhi, arthavada and anuvada makes this 
obvious. 

The ‘vidhi’ consists of prescriptions I Nyaya-sutra 2,1,62); 

they are impelling sentences (preraka-vakya) : 

WIT ftfr: I (Vatsyayana) 

There are sentences which enjoin an activity (niyoga, like TIFT 

9^^l); there are also sentences which only permit (anujna, like 

I). 
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The ‘arthavada’ sentences explain, illustrate and eulogize what the ‘vidhi’ 
prescribes. They resort to mythical legends, historical anecdotes and reasoned 
explanations; they also speak of the rewards (phalavada), in order to ensure 
the development of faith 

^IdpHfl yiWT I ( Nyaya-sutra 2,1,63) 

tjcrf^T II (Vatsyayana) 

The ‘anuvada’ portions follow closely the prescriptive ‘vidhi’ passages 

I 'Hd.'HHHJ ( Nyaya-sutra 2,1,63) 

(^Koi^TT 4T SfWT ^TT Fjft: I 3tP)^^l<: I 
iwf ^ II (Vatsyayana) 

The ‘anuvada’ portions follow closely the prescriptive ‘vidhi’ passages 

I ^d-td^l ( Nyaya-sutra 2,1,24) 

Rf^d^d-dd ^ II (Vatsyayana) 

First, the ‘vidhi’ prescriptions, then follow the reflections on the 
prescriptions (anu-smarana). If the prescription is to learn, the words of the 
prescription are considered first (’jf: l<v 0, and then the implications 

thereof (like, by learning, one becomes wise) are spelt out (^M^l 3T4l^di<: l) 

One can readily see that all this is altogether alien to the spirit of the 
mantras. If such be the nature of the brahmana, it is clearly antithetical to 
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the mantra which is mental projection of a pure and sublime order of 
something real but hidden (A^l Nirukta 7,3,12; 4^111% Dhatu-patha 

4,65; |TPT% ilrHl: 4^14?: TfFF^l). The idea of Veda cannot possibly 

envisage a fusion of mantra (which is knowledge-oriented) and brahmana 
(which is ritual oriented). 

It is true that in the extant Vedic corpus, each of the Vedas (with the 
exception of Atharvangirasa) has brahmana-texts as appendages. It is also 
true that many of the Vedic recensions (sakha) do not have brahmanas to 
go with the mantras. But the traditional study of Veda (svadhyaya, 
vedabhyasa) is confined to the collection of mantras, and does not include 
brahmana-texts. The definition of Veda which the ritualists accept 
l) becomes irrelevant, when we consider that the Vedic 
corpus does not stop with the brahmanas. There are ‘aranyaka-texts’ after 
the ‘brahmanas’, and the aranyakas are followed by the ‘upanishads’. The 
upanishads are regarded as ‘Sruti’ (viz. Veda) by all the Acharyas; and the 
name vedantas for them (employed by Samkara as well as Ramanuja) 
indicates their being the final ascertainment of the Vedic wisdom. 
Either the word Veda must mean all the four divisions (samhita, brahmana, 
aranyaka and upanishad) or must strictly refer to the Samhita (mantra) 
alone. We have an expression frequently used in tradition, ‘vedopanishadah’ 
(veda and the upanishads), which supports the latter alternative; the 
Veda here does not include the brahmanas, but refers only to the mantra 
collection. 

54 Rgveda-Darsana 












Even a committed adherent of the Brahmana approach like Shadguru- 
sishya (the glossator of Katyayana’s Sarvanukramanl) makes a distinction 
between Veda and Brahmana : the former is chhandas while the later is not. 
In fact, he says, the Veda is so because of chhandas 0^1 dN^ife I 

\)- And not all of Veda is associated with the Brahmana, according to 
him. The portion of the Veda that is employed during the performance of a 
ritual act is relevant to the Brahmanas. His words are : 

TETFTT fefedHr 'HK'hdHl H'ld'UI'EBidMi 

i^Tfjq^rFTHt 5)i^ u ii<{H'r wt (tH w^nrr) i 

The words of the mantras are something to be understood; the 
Brahmanas only prescribe the performance of the ritual act. The two have 
different orienta-tions and purposes (Vedartha-dlpika). The definition of 
Brahmana given by Vijayapala in his Upodghata to Katyayaniya 
Rksarvanukramani is interesting : 

^fEPTFtj W ^ 

^rf^TplT SpjdTTT: JfWTf^T yiwife$ I 

MdidlPr sH^l u ll 7 f# dlH^d yfe&lfe II 

In major sacrificial sessions (like Soma-yaga), the master of ceremonies 
and other leaders of the ritual gave discourses; and these discourses mainly 
given by the master of ceremonies (called Brahma) became celebrated by 
the name of brahmanas (because their authors were the priests called 
Brahma). It is obvious that these tracts were not regarded as apaurusheya. 
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When we read in Mahabharata (&anti, 238,14) that in the beginning of the 
Treta-age there were “only” Vedas, or that there were no rules (vidhi) for 
the rituals (sacrifices) in the Krta age (ibid., 232,32), it is obvious that the 
Brahmana texts were not there along with the Vedas, and that they were 
but later appendages. Even rituals (yajnas) were there, but no texts to guide 
them : 

4fTT =r°Tf?14l'W4T II 
q^THT T 3^ || 

It is also to be noted that Asvalayana-grhya-sutra (belonging to Rgveda, 
and following the brahmana of this Veda, viz. Aitareya-brahmana) 
distinguishes between the sage-seers (rshis) who were seers of the Rgvedic 
mantras and the preceptors (acharyas) who were ‘authors’ of the brahmanas. 
There are names also of these historical preceptors : Kahola, Kaushltaki, 
Paingya, §ankhayana, Suyajna, Aitareya, Mahaitareya, Sakala, Bashkala, 
Saunaka, Audavahi, Saujami and so on. It is obvious that the brahmanas 
cannot be regarded as apaurusheya like the mantras; they can only be ardha- 
paurusheya, if not paurusheya. It may not also be correct to regard the 
brahmana-texts as interpretations of the mantras (veda-vyakhyana). 

The brahmanas are evidently texts which are wholly ritualistic in character 
(karma-kanda), and they seek to provide guidance for the performance of 
major and minor sacrifices. They are designed only to help the priests (rtvijas) 
and minor sacrifices. They are designed only to help the priests (rtvijas) in 
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their professional work. Aitareya-brahmana, for instance, occurs as an 
appendage to Rgveda-samhita, but the forty chapters of this work are in no 
way related to the ideology, philosophy or spirit of the Rgvedic hymns. Only 
some mantras from this Veda are extracted for being recited by the hotr- 
priests during sacrificial sessions like Soma-yaga. There is no attempt to 
explain or interpret any of the significant concepts contained in the Samhita. 
The entire text is concerned only with practical instructions needed for the 
effective performance of rituals. 

This, however, is not the case with Aitareya-upanishad, which follows 
Aitareya-brahmana. The Upanishad takes the spiritual and philosophical 
tendency of the Rgveda-samhita to its natural climax (3,3 TT 5)^1 | | 

^ SWIM ft: I ^ ^TT: I...5T1TT ^rfc^T I WH sf^T II). It explains the ideas 
contained in several mantras of Rgveda (e.g. 9,11,3; 10,82,1; 10,90,8; 
10,90,13-14; 10,108,1; 10,113,8; 10,165,1 etc.) And the interpretation of 
the Rgvedic Indra in terms of ‘idamdra’ conspicuously relates it with the 
hidden meanings in the Samhita (3,1,14) 

Wl^l I % TPT I 

t Rt^ u T I ^4T:, ^ ^4T: II 

And the upanishad summarizes excellently, if also cryptically, the main 
thrust of the Rgveda-samhita (3,1) 

4^Wlci|ft I II 
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- (14) - 

The revert to the passage from Rgbhashya-tTka-vivrti, quoted above, the 
author points out that the purpose of Rgveda is to generate knowledge that 
will lead to liberation from the fetters of transactional existence (moksha); 
and that the final purpose of the performance of rituals (prescribed in 
Yajurveda) is also the production of knowledge (karmana jnanam atanoti). 
The knowledge envisaged in the mantras of the Rgveda is knowledge of the 
real nature of the Supreme Reality, which knowledge secures the grace 
(prasada) of the Supreme Reality, which in turn will accomplish liberation. 
Rituals are not ends in themselves, nor are they sine qua non for liberation 
(karmanam apradhanyat). The Yajurvedic corpus, elaborating on the rituals, 
is in fact difficult for the common man to understand (durbodha- 
yajurvedasya), and often-times altogether irrelevant for the daily life of the 
common folk. Rgvedic mantras on the other hand, are not only easy to 
understand but can guide all of us in our daily life by focussing our attention 
on the Godhead (the Supreme Reality). This is the relative merit of Rgveda, 
and its claim to be studied first. 

Sayana is known for the division he makes between the ritual import of 
the Veda (karma-kanda) leading to the heaven (svarga) and the knowledge- 
part of the Veda (jnana-kanda) leading to emancipation (moksha). How 
ancient this division is is hard to tell. It is certain that Yaska did not subscribe 
to this distinction. Sayana not only makes much of this division, but insists 
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that the ritualistic orientation is fundamental to Veda. Read, for instance, 
what he says in his introductory essay (bhumika) to his commentary on 
Kanva-samhita included in Sukla-yajurveda : 

dfwi ^ ^ wfr «Mki u i^ i...?rfFi^r ^ 

fwitto i sr^Ffrswrff^r^ 

JWT 

3rf^KPfNTr|; 3Tf^K^d,4ypH|^: $r«pf 

wn ¥TcT: ll...^iff&r ftcT %fcT ^f^iTT^T I 

WRnM 5 ^q- ftcWf^T | dFTfr^^'l^l'cfql: ^TTW^T- 

ipprf: anywift n 

Sayana repeats this division of the Veda into two parts, while 
commenting on RV 10,71,5 (W ot l). Yaska also comments on this 
stanza (Nirukta 4,11), which describes the one that learns to recite the Veda 
without understanding its meaning as ‘devoid of flower and fruit’ 
(STWPIJFPIJ). According to Yaska, flower and fruit refers to the ritual and 
the deity, or the deity of the ritual and the atman who is the spirit of the 
deity. 

4T II 

The knowledge concerning the ritual (yajnavishayakam jnanam) is the flower 
(pushpa-rupa), while the knowledge concerning the deity (devatartha-jnana) 
is fruit (phala-rupa). Alternately (pakshantare), the flower is the knowledge 
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of the deity, and the supreme spirit (paramatma) is the fruit. Sayana, however, 
speaks of the dharma dealt with in the karma-kanda (ritual) as the flower, 
and the Brahman treated in the jnana-kanda (philosophy) as the fruit: 

fH 3^ I UcflWilWWf |TH I 

This distinction is not be found in Yaska, and is not justified in the 
context of the Rgvedic passage. For Sayana, ritual is the most important detail 
in the Vedic corpus. 

Even if ritual (yajna) is regarded as the dominant note in Vedic tradition 
as the Mlmamsakas and some Vedantins suppose, the ritual need not be only 
physical, material or external (bahya); more significantly it can be internal 
(antaryajna) or mental (manasa). That ritual means what is done with the 
hands and with materials of several types (like kindling the holy fire, preparing 
the consecrated soma, offerings and oblations made, reciting mantras and 
so on) is the conventional view held by common people (ajna-rudhi). 
The Vedic reference to yajna, at any rate in Rgveda, does not subscribe to 
this view. The ritual has a symbolic significance. The attitude and the 
orientation are most important in any ritual, more so in a ritual that is 
mental and esoteric. Understanding the significance of the ritual, especially 
when it is a means for liberation characterizes the ritual mentioned in the 
Rgvedic passages. The sage-seers had their own enlightened convention 
(vidvad-rudhi). 
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It is in this context that one is advised not to take the words of the 
mantras in their conventional sense, but inquire methodically into the possible 
but hidden meaning that may be more relevant. 

T anmdJhlld Wk tt II 

as Raghavendra-tirtha says. The traditional method of inquiry into the real 
meaning of the mantras was indicated by Ananda-tlrtha. This ascertainment 
of the essential import was necessary, for otherwise the Vedas would cease 
to be supremely authentic (para-vidya), and become merely a common branch 
of learning (apara vidya). 

wrrar srw fan « i 

TT ^ WTT f^TT W TOT: || 

If rituals are what the Veda is supposed to teach, then the Veda is not 
worth its while. The Veda is sacred, holy and ultimate because it can become 
the effective means of the ultimate object of human existence, viz. moksha. 
And this is secured by the correct understanding (jnana) of the nature of the 
Supreme Reality (Vishnu). The Vedic lore without causing this understanding 
of Godhead is little more than mere books or apara-vidya. The method of 
inquiry should be directed towards making the Veda para-vidya. And the 
standard procedure for the ascertainment of the essential import (tatparya- 
nirnaya) has these seven dimensions : 
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^ folf dlMRuR II 

(Brhat-samhita) 

How a text begins (upakrama), how it ends (upasamhara), what is repeated 
often (abhyasa), what is novel (apurvata), what is of the nature of an actual 
accomplishment (phalam), how the explanations are given (arthavada, taking 
the forms of eulogy, denunciation, illustration by drawing attention to the 
conduct of others and the ancient lore; stuti, ninda, parakrti and purakalpa), 
and providing evidences, arguments carrying conviction (upapatti). 

Besides these, we are also asked to consider five other details of inquiry : 

mw \ ^ tot cbjt i 

Support from scriptures or authoritative works (sruti), unique and outstanding 
characteristics (linga), concordance, corresponding statements or explanations 
(samakhya), statements in the nature of eliminating doubts or answering 
objections (vakyam) and the contextual relevance (prakaranam). 

The need to adopt this method of inquiry is felt because what appears at 
first glance appears to be at great variance with what is the import of all 
scriptures. The need is to reconcile the scriptural text (sruti) with ones 
reasoning in depth (yukti). While employing this method, we are told that 
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not all the details are equally important. &ruti for instance is most important, 
and prakarana or contextual relevance is the least. In between are details 
of reasoning. §ruti (scriptural text) is most important because it is 
apaurusheya (impersonal), apta-vakya (counsel of one who is trustworthy) 
and hita-tama (most interested in our welfare). The emphasis is on the 
correct understanding of the main thrust of the scriptural passage, for there 
is in it a natural proclivity to use words which conceal the meaning 
IT f| ^Tt, HrWfeT: I) 

This, however, does not suggest that the apparent or conventional meaning 
of a mantra is to be totally rejected. It has its value and function. And the 
words employed have their own etymological validity, grammatical 
significance, relevance in the lexicon, and transactional utility. 

TFT I 

(Anuvyakhyana, 1,4,11) 

When, for instance, the conventional meaning of a mantra indicates a ritual 
or sacrifice (yajha), it must be accepted as such; when Agni is referred to, 
a deity with a personality of his own must be recognized. If this is the main 
thrust at one level of understanding (mukhya-vrtti), one must not stop there, 
but proceed further, on the basis of the method of inquiry, and ascertain 
that the ritual referred to is in reality internal sacrifice (antara-yajna), and 
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not the external ritual that the conventional approach supposes (bahya-yajna), 
and that it is not the deity Agni that is invited or eulogized but the supremely 
real Vishnu who abides in Agni. This is a higher level of understanding 
(parama-mukhya-vrtti). 

Another interesting observation merits mention here. Ananda-tlrtha recalls 
a traditional classification of scriptural language into three varieties in his 
Mahabharata-tatparya-nirnaya (2,125-128 and 22,397-400) 

ftfaqrePT W % UHKf&U: I 

TT ftWr: ¥ H Wf*RT II 

^HiTb =? ^ ii 

^ pmNPWT ^1 
^rf^RT Wtrft II 

The three varieties of language employed in scriptural texts like the 
Veda (and the Mahabharata, according to Ananda-tlrtha) are : (1) samadhi, 
(2) darsana and (3) guhya. The first variety of language follows immediately 
profound meditative absorption; the words come out of intense concentration. 
It is also most lucid. Vadiraja-tirtha explains : 

'tWlf&W'KU ^RR^.^reg^ll 
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It is born out of direct experience of reality, and therefore it is to be accepted 
as such, all of it. When the scriptures tell us clearly about Brahman (Vishnu) 
being the supreme and sole reality, they are spontaneous utterances of sage- 
seers who are immersed in tapas. The Veda is thus altogether trust-worthy. 
Its language is quite unlike common transactional language. It is in this sense 
that the Veda is apaurusheya. 

The second variety (darsana) is deliberate and careful utterance of what 
has been known by observation, apprehension and examination. It is born 
out of intellectual understanding and judgement. Being very much like the 
common transactional language, it is liable to be misconstrued. When, for 
instance, what is observed now is contrary to what was said earlier or what 
would be said later, what is said now must be in conformity with the position 
indicated by the earlier and later statements. Otherwise, the present utterance 
must be rejected. Even when there is agreement with the earlier, present and 
later statements, it may be a view, an opinion albeit based on observation. 
It needs to be confirmed by reasoning, by examination, and by inquiry. If, 
however, it follows closely the samadhi-bhasha then it must be accepted. 

The above explanation of Vadiraja-tlrtha brings out the peculiarity of darsana- 
bhasha. There is not always consistency in what is being said now, what 
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was said earlier and what would be said later. This may be due to 
interspersing with one’s observation the views or doctrines of other systems 
of thought. Or it may result from an attempt to confound the common people 
during the course of the statement. 

The third variety (guhya) is in nature different from the first two varieties. 
The main feature here is that what is said is not what is meant. There is a 
hidden meaning, concealed intent, in the words that are employed. What is 
apparent is not what is real. It is mystic language, pointing towards the 
mysterious 

^Nrhl II 

One should go beyond the conventional level of understanding, and dive 
deeper in order to get at the real or intended meaning. 

Apart from the contextual significance of this classification in Mahabharata 
indicated by Ananda-tlrtha, its relevance to our discussion here is also there. 
The Vedic language makes use of all three vatrieties. The sage-seers of the 
mantras are in a state of meditative absorption (samadhi), when the words 
come out from them. All the devata-suktas illustrate the first variety. But there 
are also mantras which assume transactional forms : the dana-stutis, samvada- 
suktas, vivaha-suktas, aksha-sukta, abhicharika-suktas and Aurdhva-dehika- 
suktas are examples of the variety known as darsana-bhasha. The main 
character of the Veda, however is that it is chhandas : it conceals 
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US'flW 






(chhadanat). It is repeatedly claimed that the devas and the rshis are 
known for their ‘paroksha-priyatva’ (love of indirect speech). The Veda is 
therefore marked by ‘nlnya’ (rahasya), the mysterious. It is preeminently 
‘guhya-bhasha’. 

There is need therefore to decode, to go beyond the apparent and 
the superficial, and dive deeper. The method of inquiry (mlmamsa) suggested 
by Ananda-tlrtha acquires especial significance in this context. An 
insight into this significance is provided by the introductory section 
(upodghata) of Raghavendra-tlrtha’s Mantrartha-manjarl, which is being 
reproduced here. 
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Kiissi n*rv4u\ 




ll¥l'k|Sl ttitttfcl.&U 


II ^ jimS 

I : lHPI>PIPMMPMP^ljPMj^ Ib^-^hfJjA J^i (^Vlt) 

I W lP ’P PlPMjg te, I KfcPMPfrbPIPPMPI^JP Mh PPPte (p 

| M|^h P l M P b°^ J Ib |f l te ibJMPM^PJ IPUJifrbP (£) 


I MMtelMie (lie) 

I^MMHtt O) 

I tjJI rM-Pft P m ^ 3> .b lid^ Mi PMblPbM^P ^ HnVPKMP 
.kjfftj h^ iim i^p h hyi^j^Lb.y-t ' p^pj inv-bhj iMk j^£ 

lrtM->H fek]°Jjate JMM.lt jP PM^PjbJ inJ^P^P , 


I %J*b 


I J^MMtM 

lhP>hhsM MM± '(k) l±%MMite]£ '(» PP^hfnsPJPIrP^P '(*) PPJVh 
-i ppfoj ibfie : ^npp irh ij i^TP i kfliP^i j i'p h 7if4il>^i»P-ii^pmpiitW • ^ 

llfclllf?fo l ^| h H<P|K lyilkM JiJXha^ttii 

II dlMJMS ialnlK 

lUlllr^ h lft lt'-P i%k J^MdMJHite 
llrP fcj b ^MfoP iXfrlnfihlfcfr 

II :p |ftlhP ^MthiMlt !PPj>|ojPjb^^|ohl>^ || 


luitiibfcijij# Mbl*bY£|^ Usitiifek!>tK^ lUitiibk#^ 





















































WiJ^. W&pk fcWskpk 


59 ^UCSJBQ-Bp3AS^[ 

| ^IblbolP^lftKfafrWh % k^I31 

t »ite>imflM> V inbmu ) ih& %ji v \ ,Wim Mh, j g i yEfl tefcteft 
I ^IMPJ^K ^lft |kln^l^lljh-bh^lnl£rk> £ )H I°^ (ihkl&lllh) ^Sfc J^jl 

,11 PPkK IhYPjfc bllnlWvt ihk 
I £ Mi IhUfi MY W lflkA, 

'ks% *\ 

U'hhlg kjl 'lk lilWkkiS' 

- y^MIf - PjlHho Ilfc^Jtp-fr^bbqlh fte PlbollboPk 'ik h^lfe llY h- fr hl kh ho> l b °kl.h<?>.lh° 
b»>l<fclfr IHfrja | WWS WlklPlh Mj aPnsPJ IPIkhbk P^ lhf W I lk J^jl 

kkk ifek I Okkk k PlboYlbo^lfcV^h I >I MHh ° > lh° > l frj>T fwfc] I :iyW.kj. Ikk 

II lk jyl kkk lkk I : NhPJK Hh°>lh«>P 

k : hlbte>lbo >b ^k l Wbl>lklhk f >Wp :frlh^Jfi ^bft :Sa^J. kM I (^‘^) 
:p £mM^ Jiji Jlnnflft ilk ^kk ln>IM»lte , l iklkMba Mkkklte h kk k ** 

II Wh° k: jyi k^k 'PJhJInWTr k JiM V'kP^ItJ PJp jl iln'ir 
MliikjLte :^h h < fiPlho>lho < Ph^^ : >N»jfe IMhMPkfi | EHPIhfW I Ik PJ ^ JI opft ft 
Ih^lhoMhlft I W^PJjlWhfifrjP I IjM bfcE IY.lk.lk I lk Pjl fJk^J Ik h h^l kk h ^Jl?k 
Jkk I ^ho-Hokofio-P ik ^hPikJPJP^J^Kkofio-h lk I l>ll°^P^Ij|^feK>lkjh^pjtiln l f> 
llkMJkkkJle 1M ':j^d kj lh^ . (W«\* *^) ,1 :kk tkJ^lnJM 
PJkJIY>P Jl£, 'M& fr)ltP $ ’4) ,l£k iQ WE Ik lkYYlkj te, 

I :kl kk *fe 


Ikiltkbltv^^ ¥ilfckblt^j^ Uikkbltkp^ 



















































































^U^SJBQ-Bp3AS^[ 


0 L 


('5?'*'^'^ *vfe) 

,l>lh^lf |lnhS Ibs^J. 

‘ikkdklk 

^ifckl (4nll£kklk) J Jkkl bfok k{l 4hJ^k±Sk£k„ kfc kjPjfc 
%Jlb^ ^vk J kh kti ikklk IPIbk J h, 'k)l (ofc -it)) J : .kfr>jbfr 

|kk>kli MlMt,, ^ ‘(AVA'i ^ik) J P-J kbl^ JIHHP InJIbft kk£ bkP|^ ; , 

X^Sh^ik) J Pj>^lkfrb>h 1^ % k PJ Ifr^ Ib b lajikk kjlklh,, li^4Mk 
J>.lk>£ (Y<V£ ¥*k) <1 <y£~ lPlblfcb|kbkhk eg,, ki Iklb-fPfrftJK k k^kkJ^kkh^l^ 
4}|k^lb(flfe ■k.^ kh^ l l^Plh .' ^^J l^ n^ J ^JH ' lf hJ jHfr»lfc ^ikiie 'k Ikk ’<* 

k lhlbo>lbf>blbiiakk.Kbblblr^^ lkj^^hhlklbbl^kilPb^mib^lVl^fthlb'kh^ k imhljt 
I kk P^ l bljt % I PbMP k^kaaj^ kgk^L H Q} (V* -£*Jfi) kik£kklk^Jik>l 

jlilk^ks^ih kk k, (v* •£ !<&) k ikkik^iiki t \ kib^ 

MlkLte, JkLIn Ykfy ll fr l k l te k I^PteE I P^|P b- klk-k P^bkJIbP^pjibijMb 
J^[i jltkkkclie jHkM kP i fcQtMkb , MkJkHkte kihklk J^Jl ( \ Pbk> : ^lk > ; 
■^kk^JIh^lk l^ J-k ^ hhlP k±khk '.^Ikk I :|dk£ kk kJJkMkUte k I k 4f]£ 

II :k£s Ik Inh-^kjlb-^ kolfckph :P^K bl>tebbok|l?bb^ikPi£^pb ikk 
I : kPFP k :k£k kkk :k?,itkk Jk I >lkP^K blfelkb ^.lhkP | MkPiAPitkT^bj ikk 
# - :k|M k Ikk II kkbmb] IH k^ >lk fr l h^ k^fe k MHkMEkkhJkk 
I IkfekkaikkUl ikk|iiki (*\i% -^i) J IjsJkSJkyiil ^ JkJg, k b->klkb 


¥tkkbsk^^ ¥ikktfeltk^ Uikttelt^pje 
























































































W&Mk l^fcL^lk 

^ > v- -* J «> J <>> J 


J£ EUESJEQ-Ep3Ax^I 

i^ih^Lkk lb- fPPjlboVPlbo>fc Mki ,1 lidkHJt j hl -^ lf ; 'lb tP^bo>fr - bo>fik>h 
-JLalkkkk k I^J. bfoj l ^ lfr ^ JK (Plh^ *ik) ,1 ffQ t fl te, 'UM& M 

i ih^y. .^k ^ rg^ fe ^ 'jktyi£%).i?.itk > ^j ik ^sipp-ji ^^ . i jyi 

I V-j'P : kbjiybj^^b^ (II) 


| :k l^J lfi P pntjKk ai fl fcj hl ^H rk Ik P ^J k k lP ^ b (fP^P e 

II fcfr$JK>y4IHftSn(>) :Me ^b>(fcPfr>jbtt>Q» (I) 

I :l^lk ^Jlh- r l^ ikiy% iik l>flb>P ^ kil '7 

ll^lMialitt 

%k tjjlh4 ^ b m ^j k^fr^ J :%1£ .yte l^mbj : hjlh^kmifcfily>lfejfl te kJPjfo ^Jikl 

( |nl>felnlteE ) 

,11 Ikp^l h^ kkjjt SlnlifiH 
I ik^bjbj kh kii : hbjlHP J 211 
I Pb^fr S^bhfck |mmPteE>lln^ ; 

Olie) 

,1 ‘ ^Ikb->I4 MlhtbitJ 
bllkb 


kitekblt#^ li.itkfekkikik 

























































EUESJUQ-BpaA^ 


ZL 


iMVHhHP ibPb^lPHPPfoft : Hm^J j*& I IM^fekikj. £ I’VPJIb^ (fe'fcp'o* 
*vfe) ,PfrlHb > J£, I lfr ^ JK>^j fc (ip fcbl^lh ) J InJIbft tjltrlK ib £k ’'b 


<1 ^Jlm^J te l^lfchlP b->fr kJHfr>lb^PIP4 ; 


- (feA'i) Ihk I ^Jl ^ 

,11 ^fr|hftN I* jP P £ -blVPJP fr ilkk 

I m£ Jsy^li Urnl^j W*m» ^jn^hfi 

II :Ph tl>P[lb4P h4P P^>§PPfr|bK 
I :j»h I P$(j * >^ %l£h £^ % 

- (**'*'*) H h°> l h44 & ^ $£ 

II ^J£ I JillrflH^ Mky£li hJIkP I Pjy^bN^K 

h ^ l h^ : M^j n? ^J pjl l^rl^ ^ frlh ^ (fcVh *£*l!fe) ,1 PJhP4KJIb-^lbk , 
'jr>l b£ (?k'V? ,1 Uj^Stfr ^J Ite ]h^te%j°££kj. P-bfiJVJh . 

‘frl t^S (V**'fe , Ue\(|) <1 Itklit^HMk, ‘(t'M't \Li£\|) ,1 IMIM^I, 


II P j bfrl^ K :PPjlPkl^^JPIfk * lt>lh4frl»nl«fe 

4^i (V«\) <1 frklb.fc^Jhhte, ^-kl-fciLbr*. jyi (*W*) ,1 :P|ffil>»h-*bJ»h^>(>lfc ; ^ 

l)kiUp_£fi 1>I ^ (&*Vi •£!&) ,1 :ih :h»fo|t|ihofr . ' £w^ 



II pjhhll^ K : PhPbpfc> bPhu£ 
ltollr ^PJ^ ^1 ^ ,1 (ftlg ^Pfrft 1M1, ' Hjfrhl^U 


¥&kfeVSi^ ¥$kteklt^p^ 



























































fcWikp* fc¥$fc^1k 


ZL 


EUESiEQ-EpOA^ 


k lhk±h£k 


>llrjh jPft»lfe Ilm^J M 


Ik^lHnkJk'k J^l ,1 ^ ii Mp£ii '•}&& IMtJIk ^IfcP, ^h.(?>. k *o* 


ll>l l^h P ^> llm^J :|h< p ftt>J %m ^ Hfc l frM fl P-^MklktehfrkJPjfo^l>M ^ 1 


Jl Hm ^ | 

{>p£b)bfcbJP4kttP4b* Ikk 
I M lI Rfrlff IMS :^E* £kt£U± Mh f 


^ji ^dkMlMe, PH^ kPIP ijl (Vk?'®* -vfe) I^P jjkMn feMk 
Mtete, %k MP M Ibk I J^jl Mi . P ^JjhQf £ jyie ':.J3M£ Mi PfpKPlhih > 
it 'i^lMt kfelfe P)1 (fc'k?'®* *vfe) 


I£lM P :.<PJIkPl ^k J K te Pjlb^ 

<11 Q MSB lhk jPPh^£ 

I ip^JIji P^ h^l fc 

MM£ (*kV*) ,lMfePJlte «$, M l£lM 

J± :<^j£>£ frjllPS jllMM^J. ItPIVPJIkft Mi ikk, (Plh^ (?* Vfe) <1 <£ 

frbPjl'kbfr Ih-hIM Ml M£ <£, M ^Ikih I£lM Jb b4bklbP-lb^4bb^ 

,1 ta»l»S jfo|Klftfeh]«Ofi , £ln>M»hJfel>^lfe lPlUlk>Hlfc 'lkMM l£li£MiM^j£ 

bbib^PiMo^lk ^ kjlbHl^k^ ^s ^l^JKte IHPy^Me I :i±\k Mi ^£% J^i 

llW teib^ib^ 

'ltsMdte I : ^kJIM>hfn^J h4bM*P J^jJi klkPbb) fr>j >l»nol»J jPI4& l I>h0ij 


lk$ltittfek£i$ Hsitisbks^ Hleittekit$$ usitistek*4.6^ 




































































ltUi\kt.£:lt UUi^l.&lt lkljitkl£lt llgikrkil Wifc|£ik 

EUESJEQ-EpOAS^ PI 

ll^li^M I g l Msj ^ In m jMl (k* V*) v$, g i^. 

:^lite ^ I bblb-Hb^hMh^ b^hjPjP^jlKPoifc : ibM^h^h^ 
|P^Mb '(pfcfeh |P ^ £ fe II^JUiMn^hJIVI^^hobl^lhb^gbl^ ^ fe i^pfr 
k Hi I Mklkgfe |ii p^b^h-4b4sibblbK qifcS ,:Ii±£, frjlb^ 

(kA'Aki'* ’ife) >bbj %A f ‘m 

iglMtelM ^h JIP^PJ | b^lbftb 

}£Sl±tlh lig .feltehSIrlhl fe h hihlh :Pb°>g Mi IlmPJ P^bPjfopjfc^JIb^ 

('-vk) 

I UiLk k [Hit Mb' Mm^J £ k, 

lb- fl^hJ b>bJ- Mb^lb-b^ : ^lbbfch>h biP^PJHjlK 
- ^Ifc^JIb^lS^ Mb^bjPjfo ^J|b3b»PJP^mboPb h4blb^lfc^Jlb^llr'lhbfr b JM& 

II 4y£ 


( \\ ^ | fr> g MkMi b M h b b Him Jhie 
I :Ph|^I^J bP4pfo^lMhlb|nP)fr b4^ 

- JbL^ b Milg I WfrS "MbbbPllnybl^ft ifehiie I Pljlnib fclb^ ,:iisMde, 

J=ii t $k pig, Wli llr bibbjg ^bbb^lbbjg MhglMi 

b t^ h^ l frfrb J2MH ^Jl OiVfc *£Jik) j gpfegfrb Mt^ik,, i=Mi OfcV*) 
,<£ >I RtH> e£, Mi Me I glMib ft b k^ lM ^Ji I ^ftblPb PQ-hbJ IPIPiPJKbbj* PHfr ; 
H^ l fc l frbH j Mlf.(Ji*Mj.b:lb IP. ^^te I "Tt b Hb J^l :|J*gisd°j. :^j£^lMMe %b 


¥^tkbV^^ lllfckbk^^ IklkuW^ET 



















































































fejM'k^tk 


SL 


miESJEQ-epQA^ 


i m# k 
<kfilK I : >hM 


IPboVft h^bMb^lfc ^ihjlt b^$ | ^Ihkb Jpfa^Ulbl 

k j. I k£ ^( M p jl ?P kal^ b-^k Mftik?.lfcte E JkkSfe^kklk l>l^^bchrj]ln^h% 
-^jjjg ^ Mi ^k ynat=J fl° fcfr >h ^1^1 4Jie lHSlfcVjlhlk>jfk \k$k 


(V'bV? *ifc) 

II ^PfclftK bl^j^kjb }jh£hj 
I> l nk i p j k ^h Ifcjk kkk y jl > H Me, *** 


iuyi 

jll Wqxj^i4^hMiP4bcbJbp>> ^§j» 

lltlk kk k gjlg |^ h* m Mblh 

I 'klln>lhPb->frjP*tt Mk J»}£ k&klk, 

- (iiVi) Hho > ] ^Pfe iklk I Uifeife k ^ hb ^K fiiapJ Inklh^ftJK^ J^iMte 
%h k^ky rtk > hfinpj IH >l^ft &<kjI b4MbIho>fc*Ifc bft (bmfl frMIPft Pmb-tlln^ 

(*Vk) ,1 ^Hh 4 'Miy J^oilhkte 

M.h ?> 1t jh^te <jiftKMHK9J>4<feJ(ft jx Ib^bJ 'ihkSkl ( \ ^Mle ; pyybl^k 

IhfejhIP frMP’frfi h- ^f tl Y h M£ fohkl bj^ jyi (i Vk) J J^hk kk k kyk 4M£, 
'p jj npj kik£ (?Vk) kjft > E >kk, ^ IbMMS (kVk) J^ii^J. 

J=j^£ jtsfe Mfi Mi lam :pj k l h ° k%h Uk^k £k :J^ 'iklik£ J ^lb-fbnjbb 

p-^b k, (iV)i) 'k .yte l >im>PJ Mik [bl^Sj kb Postal ft b>Pk I Wlb 

jyi W ^ JjM M -l b^ l fr k l^tiha^tte *ife) '%$£, k k 


MlfciibV^^ ¥s¥kbVi>p)£ Y&¥te¥ttSP|? 
















































































BUBSJBQ-Bp3A§^ 


9 L 


II i ^fclnfh lte j^h | Ih itlk 

|| p frP IM Pjfe :pkkk JjlMItlit^na^. (Mfrnj.ll.fc) .^Ml P IP y r ^ J>|! 

II :£i ^ Mi 

lh h b hbbj JLfe h 
♦P,fe&ll?^ 4 P£p£sjbp£ P |J. ]ppj±, 

I N MPfr h \&± ^jl (inlVhHlt) t \ ^Hhl jlteEVh 

l^llrlhhft :Me, (Vfc^ofc ’^) t \ ilP |kli 4 Jime, 

IHfcHfcbft M In ^ l ^fe b^IbbbjlbteE j^l (Vfc'iiofc ’^) J 

II N N<P-fcS jsl ^ft jnb >P^ i=|P ^ (V'h'fc) Jplh^i 

<1 ipvfe p^ii^te ^UPhH’feln JP| JB £, 

Ib^bfi MP£ia%£k : lb>l<bh >bbln PjfMfc»lfcf^ (V^Vo^ ‘^) ^ 

,1 lUilte MB :ilMi PB Jfflu, 

- |lm^J hnl ^ bbnV^bJIHHfr 

(VoV'b *&) 

II illra^ PlttM 

kiij if>»fc MR Mp± ? 


'Usltbteltl^ljS Mkbtelt!£p]$ Mltl£b|t2pj£ 











































Itl6 Uf|'ikpk 


LL eUESJBQ-ep9AS}j 

■k fe te>k>h b ^b - } l±jm_4 k.ln>lhb b^ (**S* 'JJi) J bk^P 

| p^| M > htm^J ^ t± ( ifcbflS ) 4>Jl 

,11 Pb|jf MJi -Iro^ ^ ^dt ^ P-blblk -- 
l lhk \£tlh ir.i>TT b^ ^kiwiv ^ 

^Itol b^ 4}i ,1 :i&k l >hbtf> lb &k llhk^fllk, 

J^i ,1 :i M& l l n b> IP lk£ l>hlnbl>IP , I 

MihMIJjhh.lb b|tlh Ij J^ JlIrlhl Pb^ Irlkl^ ‘^pk J^l (feA'ifc'fci Plolflht ) 

♦ 

,11 Pb - t ^ 2|k Ij^MftJLH i£l iMhjk 
I k h*t I%Sjhv^ lit Ik, 

‘\^Sk (Vftii'o* *ik) ,1 0^ i| IHHb Ik±k&k, I P ^JJs *U 

ll >lblbc>lbo PjS bkl^hfr PJ$ ]>Kb 

: >tefthMnWrPbbf} ^Ib^blhkjllr^bbb "t>lb^l£Pt>bbk IMkbJ^O 0's\ofc 

*M) , bfo jklk (j_kkk) isjJi, 'jyl (Vfe'fe) I <£ JijPP £ lHjk4i^b-fcPl£k 

«£, - kk h, ikP I M ^ - j P hl^k l f k IPlVlfc^J|°bk k (?‘k‘h) ^>P^S 

,11 J^klakk IMMMh 
P?^jheS)hKb l&^P fmlrjMlb k 

UMikb PJP Mi PJJklk > MSh, 

^kMlkk k P > lk bltolkkk bfl^l^ kP^S ,l >PbklP , ' ik^JIb^ 


Uiktteltv^iE IhlfcktekkpJS 






























































BUESJEQ-EpOA^ 8 L 

'&) 

<1 PJfr^ ^ H-P4P , 

^h^Ku^thi^tf^lfelhtwIftNI^P ^IhPJK^^J 

± Ji^lri (s\*^ -yt) ^ ^hjg, ']ifc& QnhJ£) j^i 

<11 Jah £& 

; i>hJP4fc|o ^iKlfrftljMHnlJPP 

l"kM Ij ^ lfe 

h 4^0 ^j y > jjttlP ^ 

n^t4iSibo>ibo^ OiVa) <4^ 

j^ bMP f I Nb^hfc lk lb->|p K h4 h^ HPj^ te ikl^ ^km|| ‘fei 

II MkJ&kli 

b^VhfmbJ Ug(^.ljlfcl>fcbMkMh>» ^JIM>\|b|^Jjln^ (W^ *ife) 

,1 4g ^bkh 4 Ja£ ^ 

^frfefthigfohlfete Mi^i (ftfcV*) 
J c£ ^IMb ( jlln>b-fcPJIb^ </£, NPfrhK Mk P^lb^ll-^JIb^ J c£ >]Mh.tS(b lf>-H fe 
c£, bl£^JK ^ bb-kR^hlfcte tjl P^ l ^ t (U V^) fohMtft 

|| ’-bfil^ MhlMbS^ (Vfe^ , £*£l!fe) < l'ifeh Mh :Hm?JP., I M4f P l> b P b h|fc.S I Ehs& 
Mie (A* V* •£•£!£) J I^Jbh lh M^h 1^ I M^I P fel-hP^kfei^ 


ItSelihik^pjK Wilfckhtlt^p^ ¥ikkbltki^ 
























































W&P* WikPk lkfc*kl£ik 


6 L 


euesjEQ-EpsAS^ 


(**'** \4±) t \ 'ik| Mfofcft 1M I :h i>^jqiji^Kji^^ 

Mh±te 4t&hJ°M0 i^i J J h i^JMJoJ. J^jlkLb, &h. £k **>* 


II M^iP-lb4>Mh^lP^>M4> P|^lPl£feE |p£kt> 
|>lO*'*'*) ,\ <£, | M]2^hik^h< IIP^W ^ji 


Ulmjy. 

Jjhsjhfe, 


| Mk IMtiM h^frhlPfcfr ^Jlt^ftfi Pjlln>^lbo?~nhPJkMj 

:%|J=^JiiMle hJlb4P^HPfc^p:>p HP^|bKtl^Jlfc-frkJ h^b^lPbffajih^fr P)£ 

<11 j^lt |]m^Jl^ltlH ^Jllfcfofi 

I »M hl>hJlh4P P4P PM^bP^lhK 
I :jih lp£ff>^-4 £^h &>, 

- H h^> | popfe (n h^fr M P& Jiji , >llfcM>IPh^ og, | M> 

I J£jl i>I P> |]f '.^I H^ hl P^ ^Jl^ f h ^J P^PmPJ J^Ji Ml ^ •** 

|| M M^HPP^lkYh }PI<4%I> 
J^i J mk^ ItP I H frh Ua M^i, hJHH<MnJh«tf£fr | MMk M h4Mfej»lh^Pjfo ]y£ 

Obfe'ft**'* *il£) 

<i .pmhm 4±I P4?yj^ .h, 


' b^>IPhllWH^Pj ^j. 


¥&fcbV#l|£ ¥&fekVt>P£ V&bklt^pljS ¥t¥kbk^p£ 























































ttiiMklSOl MBs'k^il Itia^U IH6$fclS:U 11® 




08 


libpslfc tyfotfr ^|ilik^te Ib^>lb4> |^Mih£tle : |bMj*lb*PP - b->bbmbJ p)> (tPPj IjM.lt 
- bo>^h>h P^bjbP Pj£ J <g llhMM eg, I £(thM k ^sl^-te M k 

ll W|k PJ( *PMb^ k P^> hl PPfo Me IJMt 
IP^ K P(o>hlPbfoP->lh b - bfclb^ k lhi& k SlM^tihte Ilnlrl Pbfo PM -P- tlb lr* lhjl 
^IDb^PP^P : lr>TflPbPkh l^ \hk ':U2| Pb>>hlPbMtp4l> :)^b>hlPbPbh te lfek 0>inTr 

jyl (?Vk'fc) ,\ og :h\, i^J. i^bPjlk^k eg, ibpfcS MboP^ :bPl PPbPPl) P tf P. IkMhk 

Itkih J^l Ibh^JP : lfrbblPbP^telInfrblbftjlg^feb In M^ lb^hlkMhfei (s\Vk'fc) 
J Og l^PJK |J. t>lb>llfc k folfrbbl-^te eg, ‘kh Me I :^ h h(b P >hm>.^Mbi(l 
battik k(MM K Mbkfopj fc frjlhife ,1 MsSi^ \klk UMe, l>im>lj 

JMfeMk|slhMe kk lb-i->lbo>ftk>h (jS ^ja lbMe Ib^lboVit lit J^i 

ll WfcS Pb^|P b>b->Mmb) ^kk M^ISS J|k 
4>j£ (^Vi) 1 <g NkbblMb£ c£, ^ J^ji P M h( >J K MM h-^l^>h^k ^klk J^i 
(** V* ’k’kkk) ( lM Mi :JPMt MHUMe, ' l^IMPk l^Me ^kk MkMM^illMe 
kh Me I ^fchi>bjm>kjb^b£ h(** V* ‘Mite) J Ms% JMk liMe MiMte 

bPIlrv <bbkP , I K^ b|>bJ l>im>PJb>NhPJK MMte b | n^ >Pn^ | p£ £fr J>jl (s\kV*) 
,1 eg k ilt 1M^ k JM Me c£, filfe^Ykbfc^bft ^J N^ blP V klHfe (?k>Hbfr^ 

I : b|>^|p Nk jakfrb^hlblktnabj lkl>*lfcbft f ^ j ( lnlM 

J^Jl ' b>fobj ]K>l*»lfc ^IVPJIbAh^^PjllnlKItl'blte JklMli >J I. M £ '.Mpnk) 

j blP°lfc ^JlbhP-PIte Ml£kM J^i £>k, >lb frbMk ft h kl^J K kMhM OkV*) 

| eg : lPlbo>lb° IPlbc>lbo J±JM <£, Ik^JIb^ (li* V*) 1 eg llbl bt SIb b^Ht e 

eg, v blt^PJK Pjl-tJfclhPJK&llfcb^ J^JI ho^oa^ k fe li t % jkftl ln>l hJ°ie 
hi Mi OV*) I e£ l>lbb-ht> £pk c£, ifek I q^ n>lhMe 











































































































ItjktkllkU 


j g ^U^SJ^Q-^p3AS^ 

‘^k Mi llfcklt 

ujbjlblk ^ bj^PlRh Jfr '> I Hhte ^IMPboHJfrHrh . 

h± I MM4MP4 ^JI> 4 ^r^bJ. - M^>J ^. M| k 

|| Mk^kk bl^j’A 

LulbPVPIbfcb Iblh^bbo ^JIMS j ’ftV hl k Pi '4&h{Jhfefc, in^MJ^-ij^t Mhi l K (fe) 
b->uikb^bok jb> (k) b^boPkVPhfr (£) : Pbkk bfo^ lfiJ^Jfrlh^-tfe jM^mh^Mfk 
I U^|tj?h->lU>P^lbte - bMIPI^It M ^r>11nl>TTb \jlhPi 

,11 ^hsltitelM b>P M IMInlhK 

I t ihinl>EmSPjfe lH>j° tjfrlhfcft 
II *y. kk^MPlSk P-jbhlfe hk^tk. 
i ^bkikklnbmk >IP*frf_R $£k, 

'# (^ 4 ) 

v ll :_Ps |PP4 Nhl4li 

jkiki^btt WfrP M>MP )P-» lbte 

i Wft fc te lM J°% 

frMlPlSkHmfr} M&Jek h^lfe^ft. 

- h-i IPI ^ k | : b-blfc :b|- tb-blb Ph t ^bk-JP ^PlPk bh->]P. frh-MP Mkk£ 4 % -* 1 

|| : P^hhlh4bbotP^4jlMfte kb^ft tjl h4M>h ! PI»^ Jlfente 
I : b|bP^Jhh'Plb->bbo b44^> k Mi Me I J^Jl <1 IPh°VR MMM 'i jn^ MM&Plh 
N plk4P J - (U‘&‘Z) ^IlyftltePte !k£k I^PiM MP PjlP^'k l^hlMja Pfe^lfc 


Ititebtelt^K^ lk$lti!bk#^ ttsltutel*#^ umub.fe-i^ 









































































ftlb5kl,2:u It&tkl&lt ttiliiki'iii 


eueSiEQ-UpSA^ 


Z8 


II : p L'g|hE 

II PJ \| : lbb^lPl£b^ lPlfMle Pblkl>MPNbK 

:%4Lo!t PJ=ii ^ PP. I Mhtttt J^jl 0>i Vfe) ,1 <g ^IblHPMbK HHh^ 

eg, | ^M’p ft Hh ^PlI nfi :| 4H<pfc£ ,<e|, | Wjfc PPfete IblPmhe Me .P P 

lllfcja MU^. MHMkP J^Ji 0>Vr*) >lPbPJIn]>IP^ 1PP, b(*£kfr 
4^1 jsIPmhP Pb^lfcjbjlnfojltwle pJkjpjpjjliflMfcPjlb^ 

■IjlMMYhlPb^ ^Jl b-rte I ^J% Pfcjlb4 : Mbtoo|fcPjlbrrcbJfrajK Inh^bjlb^ 

0‘va \£) ^ ^ ibibFmbj, ‘(rr^ -&) , toji>£ y^ r ^ , ' b^in^s 
,l^£lle IMPi Ik [jnbl>IP, J^ii Pkk|SMPPb m b J jPi qifrPjIb^he I pp£ 

MPi (KPV*) ,<£ >IPIh kJllr,>PfcPJIb^ <£, Pjfobl£le ^bfrjfrJK 

jy£ /-piy^pj £ p ^ Pi, ~P.ibih.te S^fr ^ jib-f te PMPbjjbbo mibPjibn^bj 
teMk>bb°Pfr ':^pPhlMte 4)1. ^ .. PMmbj £ p ' bbPPlfJle Pi, ^1P 

II ^Slk>b b°’Pl> ^JI b-fte PlPkhlbPjIb^te ||fcpjimuik ,vk ^|i 


,11 PMt iPkjjpk Jtflh [jib^lKApjlP^h e 
I te l(jlk>P»IPb^ £>|lm|°J I^jlhltfeL, 

































































- (16) - 


The Nairuktas suppose that the mantras of Rgveda admit of three levels 
of interpretation : ritualistic (adhi-yajna), mythical (adhi-daiva) and spiritual 
(adhyatma). The association of Vedic mantras with ritualistic acts is no doubt 
an ancient and persistent one. The Brahmana texts illustrate the ritualistic 
interpretation. The mythical interpretation (also called aitihasika) is illustrated 
by Saunaka’s Brhaddevata. The spiritual interpretation is given in the 
upanishads, and in the commentaries of Bhatta-Bhaskara, Ananda-tlrtha, 
Anantacharya and Sri Aurobindo in recent years. 

The Vedic study (svadhyaya) is carried on in the general framework of 
ritualistic interpretation. The insistence on such study expressed in prescriptions 
like I is to be found in the Brahmana texts; this particular ‘vidhi’ 

is from Satapatha-brahmana (11,5,7,2). The prevailing idea in the Brahmana 
texts is that the mantras are related to ritualistic acts ( u 11 l) The 

expression ‘viniyoga’ (use, application) for a mantra refers to the reciprocal 
relation between the ritualistic act and the mantra H KtH l) 

The viniyoga is of two kinds: one is ‘general’ (samanya), where the entire 
Vedic corpus is recited in brahma-yajna, japa, parayana as daily routine; and 
the other is ‘specific’ (visesha), where during a particular ritual certain suktas, 
and three or single mantras are recited in specific sequences as prescribed 
in Srunta-sutras following Brahmana passages. 
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wn^rf^mfr wmw^^ i sF^ft 

T^T ^fcr: I ^T ^ fofaq-: I f^TfWwi: 

#^TT ^ AP)4Vl^R) II 

And it involves the mention of the sage-seer of the mantra, the deity of the 
mantra and the specific metrical form the mantra takes. The performer of 
the ritual has to be aware of these details constantly with regard to each 
mantra. Without such awareness, the ritualistic act done would be in vain. 
We read in Arsheya-brahmana (1,1) : 

^ ^ 3Tfaf<d l'^^^R=ld5ll^ , JH ^F%T *TMmf<r 

TT FTPj ^ wfr IT TT |...dfH^dlPl 

%1T^I| 

The viniyoga of rshi, devata and chhandas are to be found even in the 
Brahmana texts. However, the Anukramanis (indeces, arrangements, tables) 
are well-prepared manuals, where the details are methodically provided for 
each mantra. We have, for instance, several anukramanis for Rgveda : 
RshyanukramanI, Chhandonukramam, Devatanukramani, Anuvakanukramanl, 
SuktanukramanI, Rgvidhana (giving viniyoga, phala and vidhi; a versified text 
ascribed to Saunaka, in five chapters and 758 verses), Pada-vidhana (a short 
work of fourteen verses in prose and verse). Even the well-known 
Brhaddevata of Saunaka is described Shadguru-sishya (in his Vedartha-dlpilca) 
as an anukramanl. 
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But the most often employed one is Katyayana’s Sarvanukramanl. The 
author was celebrated as an authority on Srauta and Smarta Pratisakhyas. 
Pratisakhyas are companion works which give correct information about 
pronunciation of phonemes, (varnsochcharana), the word order of a mantra 
(pada-patha), the order in recital (krama-patha), the joining of words (sandhi), 
and svara. Each Veda has pratisakhyas. On Rgveda, Chhando-vichiti, Jata- 
patha and Rk-pratisakhya are important. The last mentioned work is in 
eighteen patalas, also containing karikas. It relates to Sakala-sakha and 
provides rules on svara, varna, sandhi and chhandas. There is a commentary 
(vrtti) on this work by Vishnumitra. 

Katyayana’s Sarvanukramanl appears to have been prepared around B.C. 
400. It is in the form of 1,177 sutras (aphorisms), arranged in two chapters 
(prakarana) : (1) Paribhasha (explanatory rules, definitions) in 12 sections 
(kandikas) containing 117 sutras; and (2) Sarvanukrama (comprehensive 
indeces), in 64 sections and 1060 sutras. The work deals with the hymns or 
suktas of Sakala-sakha, their pratlkas (first part of the verse), the number of 
verses in the hymn (rksankhya), the name of the sage-seer (rshi), the deity 
(devata) and the metrical form of each verse (chhandas). There are also given 
occasionally historical or mythological details. 

More important than this work, however, is the elaborate gloss (vrtti) 
called Vedartha-dlpika over it by Shadguru-sishya (who was so called because 
he was a disciple of six teachers : Vinayaka, Sulapani, Mukunda, Surya, Vyasa 
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IktE's'fcPk Wiltpk liUnkiikii Ills sip nib\ki,S;u 


euESJEQ-epaA^ 9g 

(£) ajBjpM ainjosqB qoB3J 9U0 M 3n S 'bjiubui sqi jo SBpuBqqo 
puB BjBASp ‘iqsi sqi sip spspp sip puB sjxsj BUBUiqBjg aqi ui suoijduossjd 
aqi jo SuipuBjsjopun ub SBq oqAV ouo Aq Apo sjuspnjs oj jqSnBj jo spnju 
ui psAojduia aq 01 ojb sbjiubui oqi ‘uiiq 01 Suipjoooy -spniu jo ojnqno oqi 

§UipjB§3J U0I1BUU0JUI JO 3UIUI B SI lUBUmjynUBAJBS UO SSOjS SlfJ ’SoSy 3JPP1PM 

oqi ui JoqinB 3iqB}[JBUi3J b Apji sbav sjj 'PSipjui pssopo siqi jo Suiujbsj 
pB3jds-spiM puB 3SU3uiuii sqi ojui pgisui ub sn S3Ai§ uoqdopo aqx 

II IRLkii Mih. II 

II haKWamhft :U*jfclJnM*fibft 
I m^blp Uii InUlfcJfrTfeb jyi 
II :k *4 ^ ptk 2 \h&h bbfrjft folkbj mm M 

I ^J|JfRI> ll^Jft h4b*fellfc Mt 2 ^ 4 pfeh fomp 

II ys 2 k 4 InfclE^lfc fllbm Iby fl pi pi 2 k 
I m pg^ h ^j h ik mZk my mj ynrfibi> mim 
II mm 2 >iPbjRt> 4 ^ m 2 d h mpi 2 m ijmm 
II % 2 h tyydbbl ^ J :iMko :^, 2 Tf :injlh^ : >kbmbj 
I :jmiM jl n^T fe h Mk likyj^bJ^ 

II mj2 :|>Tr2h IRIRk pik Pymjl IMk 
I pfrbblb^bb ikk ynrflbk 

•uiaqi jo qoB3 

Aq iqSnBi sbav SupjBSj jo qouBjq pqAV sn sjpi jnq sjaqoBSi sqi jo ssuibu sqi 
Apo iou ssaiS uoqdopo oqx ('(TV A8II punoiB psAij oqAv puB ‘i§oAbai$ puB 


^Vltkbkv^^ Mkktekkpjs 
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TF^FTT i -4-TK4dRt|T3FTTWTTW*Ft ^TtsftF^Rf II 

The understanding of these details while performing a ritual and employing 
a particular mantra in it, will remind him of the real import of the Veda, 
and will make him think deeply about the relationship between the portion 
of the Veda that is employed and the Brahmana prescriptions : 

*WFIT RRdHl wRh^H+Iv) fHK+cHI I 

WFhqFPicrFfi RRmW^PImI stl$FII<{H’ fTRTT II 

This is an important point. Shadguru-sishya distinguishes between the full 
knowledge of the rshi, devata and chhandas (esham vid) in a mantra, and 
the actual performance of a ritual act (anushthana). The successful 
performance of a ritual act depends on the knowledge of the mantra 
employed in it. A ritual act (karma), in other words, does not preclude 
knowledge (jriana); it depends on it. And the glossator further points out that 
the knowledge useful in the ritual act is confined to that portion of the Veda 
which has viniyoga in this act (viniyojya-veda-bhaganam sambandhinam). 

Shadguru-sishya also makes it clear that the understanding of the rshi, 
devata and chhandas of the mantra employed in ritual will contribute towards 
effective ritual action, whether of the nature of yagas and yajnas mentioned 
in the Brahmanas or the prescribed rituals for a householder detailed in the 
Smrti manuals (Paribhasha, 2) 

T (WTPi; 5IHI&0 #rfe: II 
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In the introductory verses of Shadguru-sishya to his Vedartha-dlpika, 
preserved by Max-Mueller (given as parisishta in Vijayappala’s edition, 
pp. 297-298), we find the Vedic lineage begins with Vedavyasa and continues 
through Ugrasravas, Saunaka and Katyayana. Saunaka was the author of ten 
works including Brhaddevata and several anukramanis. Katyayana became 
proficient in ritual-lore, by the grace of Saunaka, and wrote his 
SarvanukramanI as a result of his penance and ascetic practices : 

WFm JRIl^T (WTO II 

dHM’ViiRuft *T: ^M^ft^ll 

Shadguru-sishya describes him as ‘mahamuni’. 

Katyayana makes it clear that he follows the Sakala recension of Rgveda; 
he begins his work with the words : 

He points out that Rgveda is a sastra for unravelling the meaning of pranava 
(omkara) 

m i 

^ TOT^^I^I^II 

Being a ‘sastra’ signifies the involvement of pratisakhyas and Anukramanis, 
along with the adhyatmika approach to interpret the contents of the Vedas 
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in terms of the ‘pranava’. The Vedangas (where the expression ‘anga’ means 
‘upakarakatva’) like Nirukta, Vyakarana, Chhandas and &iksha. It is also 
indicated how the Vedangas assist in the understanding of the Vedic import 
(Vijayapala, op. cit.) : 

3. ^:^n#T J|N^lR^R=hl3'^Tq;i 

v. ftiw R<Imnk u iw i 

^ TTTTc^ I 

WTO ^rf<r II 

That the brahmana-texts grewout of the Vedanga Kalpa is evident. They also 
incorporate to a small extent elements of Nirukta. But Kalpa being essentially 
oriented to the performance of rituals, its close connection with Yajurveda 
is easily recognized. The Rgvedic mantras are also often employed in the 
rituals, and it is therefore that we read in Gopatha-brahmana (2,2,6) 

Tflt W toTFT II 

The Brahmana texts appear to have arisen to fulfil the need of establishing 
a rational relationship between mantras (rchas) and the rituals. But this is 
outside the scope of the sastra status of Rgveda. 
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- (17) - 

Appended below are some of the relevant aphorisms of the Paribhasha 
section of Katyayana’s Sarvanukramani along with my notes based on 
Shadguru-sishya’s gloss on them. It can be seen that the work closely follows 
Brhaddevata. 


WTFbfbT W^sMhJfl II 

(qRviim ||) 

- I - 

imi 

*s 

1. The first aphorism promises that the following details with regard to 
the Sakalaka recension of Rgveda would be given : 

1. The first word of the Sukta (suktasya pratlkam) 

2. The number of rchas that are there in the sukta (suktagata- 
rcham sa'mkhya) 

3. The sage-seer of the Sukta (rshi) 

4. The deity eulogized or referred to in the Sukta (devata) 

5. The poetic or metrical form in which the Sukta appears 
(chhandas) 
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2. Rgveda, here described as amnaya (text for continuous recitation and 
study), is the recension as seen by Sakala (3ll c b?H |) This 

is as distinct from the Bashkala recension. The difference between them 
consists in the eight additional hymns (khila) that are found in Bashkala are 
left out in Sakala. The total number of hymns (suktas) in the former is 1025 
while in the latter it is 1017. In one of the mss of Katyayana’s 
SarvanukramanI, we have this detail: 

FF TKTWT1% 

3TFF^ II 

But the edition we have gives a total of 10552 mantras (including Valakhilya- 
suktas) or 10472 (excluding the Valakhilya-suktas). 

There is some confusion about the total number of mantras (rchah) in 
Rgveda-samhita. Saunaka’s AnuvakanukramanI gives the number as 10,580, 
while Jagannatha, the glossator of SarvanukramanI puts the number at 10552. 
Mahldasa, commenting on Charana-vyuha gives the number as 10552 
(including Valakhilya-suktas) and 10472 (excluding Valakhilya-suktas). 
Venkata-Madhava, an early commentator on Rgveda gives the number as 
10402. Dayananda-Sarasvati counts a total of 10402 mantras, although 
his calculation summing up the mantras in each mandala gives the number 
as 10521. It is said that in the Sakala recension we have 10580 rchas and 
432000 aksharas. 
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ips'rw iraR-fiifl 













3. Shadguru-sishya explains that the word Rgveda, here, is called so 

because of the large number of rchas that are contained it I). 

This may appear a strange explanation, for what could Rgveda contain other 
than the rchas ? Probably, the glossator means that this Veda contains 
numerous rchas that have no ‘viniyoga’ in the ritual acts. In Yajurveda and 
Samaveda also there are rchas, but they all have their uses in ritual sequences. 

4. The details are now explained 
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i) d^lRd: I The initial word or words of the first verse 

(rk) in a hymn (sukta) is taken as the nomenclature for the 
whole hymn (sukta-pratlka). 

ii) | Some hymns have only a single verse 
(rk) as for instance in 1,99 ('4ld')c$ ^ddlH). Others have 
more verses; the largest number is 58 in 9,97 (3TF4 ihRddl 
^PTFIi I) 

iii) The sage-seer is one who perceives. The sage-seers 

have knowledge of the past, present and the future 
(3^SHHdl^dd<?4HI*ftRd: I) *HfdT4' I 

cf. Taittirlya-aranyaka, 2,9,1. 

iv) ^HTR I (Panini 3,1,134); 

cd'^Rdd'jJ (Panini 5,4,17 and 5,4,38). 

The deity (deva or devata) is endowed with all auspicious 
attributes like generosity. The expression may be in the 
masculine or neuter gender 
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v) Wq^KHI^ (Nirukta, 7,12). til^R ^ dT tpt ^T% 
HIMlr+4 u i: ffcT ^rT: ( Chhandogya-upanishat, 1,4,2, also 
Aitareya-aranyaka, 1,6,4). Chhandas is the metrical form 
in which the verses (rchah) appear. It is so called because 
it hides one from ills and evil; it takes one away from evil 
deeds. 

(2) |R|| 

Devoid of this knowledge contained in the SarvanukramanI (concerning 
the sage-seer, deity and the metrical form of the verse or hymn), the ritual 
acts enjoined in the Kalpa texts, the household-rituals prescribed in the Smrti 
texts become ineffectual and wasted. 

?. 3Tfjr^lR ^TP?4M 4^ 

T^MWT dTf^r I 4^1 wRd 

|^j|J|4-> u <±4-»c4 NHRidded 1^ I...Hd<:*H4 ^4d>4 u l) 

3ff>: II 

m %T: - 
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(3) TP5TFTT 5ll^u|l^^^«lriRl^ WRT^TTC^TT sftftsfa- 
*P^T II3II 


One who understands the practical applications, the sage-seer, the diety 
and the poetic form of the mantras employed in the rituals will attain to 
perfection and welfare by helping in the performance of rituals and by 
imparting this knowledge to others. 

1 . 5l ItH u i , Wm 4> ^ 4>4 u i: I The word ‘brahmana’ in this aphorism 

means the prescriptions and eulogies concerning the ritual act. 


I The word is synonymous with ‘rshi’ (Panini 4,1,122 
I). The glossator quotes a verse : 


^ #P]J| 


For the sage-seer, perceiving a mantra is as dear as sighting an offspring. 
Also is quoted a line from Brhaddevata (5,58) : 


*P4^ 4cT: II 


The sage-seer is described as the parent of the Veda (viz. mantra); in 
other words, the mantra is his offspring. 

3. J ibMiR i cpfprrfe i 
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There are these poetic forms employed in Rgveda. The number of 
mantras in various forms is tabled below - (as given in SarvanukramanI) 


1 . 

Gayatrl (24 aksharas) 

2451 

2. 

Ushnik (28 aksharas) 

341 

3. 

Anushtup (32 aksharas) 

855 

4. 

Brhatl (36 aksharas) 

181 

5. 

Pafikti (40 aksharas) 

312 

6. 

Trishtubh (44 aksharas) 

4253 

7. 

Jagatl (48 aksharas) 

1348 

8. 

Ati-jagati (52 aksharas) 

18 

9. 

Sakvarl (56 aksharas) 

19 

10. 

Atisakvari (60 aksharas) 

9 

11. 

AshtI (64 aksharas) 

6 

12. 

Atyashti (68 aksharas) 

84 

13. 

DhrtI (72 aksharas) 

2 

14. 

Atidhrti (76 aksharas) 

1 

15. 

Ekapadah 

6 

16. 

Dvipadah 

17 

17. 

Barhata-pragatha 

100 

18. 

Dvrcha 

94 

19. 

Kakubha - pragatha 

55 

20. 

Mahabahatah 

251 


Total 10,402 


Rgveda-Darsana 


95 


\ 





It is because of the association with these poetical forms, that Veda 
is distinguished from all other compositions. The first fourteen are 
regarded as important; the first seven more so. A large number of verses 
is in Trishtup, followed by Gayatri, and then Jagatl. 

4. I W W4^IWII TF^TFTt GfedHi 

RTRkPTT RR4V^<4I j IHT ^IRf^TT sHS» u il<{Hi ITRTT II ‘One 

who understands rshi, devata and chhandas’ (vid, jnata) involves the 
understanding of the brahmana-texts which pertain to the relevant 
portion of the Veda (viz. the particular mantras employed in the 
ritual act). It refers to the mental processes of reflecting on the 
details of the mantra while engaged in the actual performance of 
the ritual acts. 


5. 


I 5RTRR % ffa I Sreyas is abiding welfare, the 

great good. It may be rewards which are transactional like food and 
children, or transcendental like liberation 
The expression srf^Fr^jfcT means attains excessively (3fif£l c bH 


W& I). 
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(4) aT«r WT: ll?ll 

Then, the sage-seers are taken up for general consideration (^TFTT%T 

I) 

(5) 3TT% *TWTT: IRII 

Among the sage-seers, three groups are recognized, there are ‘satarchins’ 
(responsible for hundred or more mantras) in the first book (mandala) of 
Rgveda consisting of 191 suktas and 2006 mantras: Madhuchchandas 
and others. 

Then there are the ‘madhyamas’ (responsible for the mantras in the books 
second to nine, 43 suktas and 429 mantras). These sage-seers are called 
‘pragathash Here, from the second book till the end of seventh, the sage- 
seers appear in families, hence called vamslya-mandalas) : Grtsamada, 
Visvamitra, Vamadeva, Atri, Bharadvaja and Vasishtha. 

In the last book of Rgveda, which is miscellaneous in nature, there are 
short hymns (kshudra-suktas) and long hymns (maha-suktas); and the sage- 
seers are known after them. Before Nasadlya-sukta (10,129) there are maha- 
suktas; and after it are kshudra-suktas. 

1. ffcT 'HRicll: I 3vTI W TTcf^ l...3TT?IFPf: 

(Madhuchchhandas, son of Visvamitra) ^FTT^T # I 
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^iki irg^j to; ii 

MlWlk^sft wf%: I 

^hi^RiRRh w % ^Ttswj ;ii 

3R% (in the tenth mandala) I tnTRJrf) Tt I 

^xtx^RlrtK-r^l ^1^ JF^ f^j =ppj- : gS^rfF^rti^TFTR: I 

w% jrw: i RhfRiR wn% h u ^ f?^rr wrptft w: i 

There are in all about 300 sage-seers mentioned in Rgveda-samhita. 

(6) =KiR<<*|tn'rft?r w^rPhff^f ar-jwrM’ 

f^n^imi 

This is a paribhasha, a sort of rule. A sage-seer is generally indicated 
by his personal name along with his descent (gotra). He is known as the 
son of so and so (father or mother). When, however, the personal name 
alone is given in the RshyanukramanI, the sage-seer must be presumed to 
belong to the Angiras lineage. 

(7) ^FFT TT IIVII 

The sage-seer is one whose words constitute the mantra 

'3rf> T - ^R^MlRId || (Nirukta, 2,11) 
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( 8 ) nr TTT ^TT IISII 

Whoever is described (eulogized, referred to) by the words of the mantra 
is the deity (deva or devata); the subject-matter of the mantra. 

^ n(rill'd' *rr ^tt n 

- IV - 

(9) *I3[$KMR>H u i d ■«*&*■<: II^11 

The poetic form of the mantra (chhandas) is recognized by the number 
of letters in the mantra. 

- V - 

Now the relation between the sage-seer, the deity and the poetic form 
of the mantra is explained. 

(10) wft do|dl^^rfWW^R ll^ll 

The sage-seers desirous of an objective, employed the poetic form in 
their utterances, and went after the deities 

1. spsfcT I W -31-H4/11 R4 t$TFT^ I Whatever is sought, desired, longed 
for is the object (objective, artha). It is the reward or fruit of labour like 
food, offsprings and so on, to the liberation from transactional fetters. 
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3T# 3TTrJTT#t ^FFTRTI 4PET1 ^T: 

^HlP'l'fl: T: JIn^iRPT: ^TFRJtT: ap-WR^ 

I spfcr 5TT#r 31^ wm # || 

2. The sages from Madhuchchhandas (1,1,1) to Samvanana (Angirasa, 
10,191,1-4) desiring to take possession of what they desire, were convinced 
that the offering of hymns in poetic forms like Gayatrl was the only means 
to please the deities and secure their favour. Employing the mantras in poetic 
forms, the sage-seers pursued the gods with faith. 

3. % ^-"T: R^tfcT dis.RNi'Hl ^TT: II 

Even as the sage-seer does to the gods, the gods do unto him in the same 
manner. 

^TT: 3v=JR)R JfWT ^pf: II 

With the firm understanding that the gods would protect those who seek 
refuge in them. 

- VI - 

Now, the deities are dealt with, following Yaska (Nirukta 2,10). 

(11) tT^r ^TcIT: RfrqnTft^FTHT ^ # IISII 

The mantras may speak of a large number of deities. But really speaking, 
there are only three in number : Agni residing on earth (terrestrial 

100 Rgveda-Darsana 


II5 In 


























sphere), Vayu in the midregion (atmosphere) and Surya in the sky (celestial 
sphere). 


pNdPcI ST^ffcT f^ffcT: I Earth is where all beings reside 

(terrestrial sphere). 

^EidddljWdld-dTr $TRT I The midregion 

(atmosphere) is located between the earth below and the sky (celestial sphere) 
above. It has no visible form, and cannot be grasped. 

sf^KHif^d-rr mm ffa i fcr 33 ;ii 

(Panini 6,1,127) 

The gods, endowed with auspicious attributes like generosity and sportive 
nature, and ever content, dwell in the sky, the upper region (celestial sphere). 

^ T m\ 3Rrft$IKRd4: Tlf^^r: II (RV 

10,158,1) 

^ ^|| ( 10 , 88 , 10 ) 

^rferr =K-cdPd M ^ldRT4H*n|: II (1,164,46) 
tel^ f^T ^ ^4dT: II 
cf. Brhaddevata 1,69 : 

WRlt TP^T =4 I 
fcftfrT A^lftdtf ^ ^4cTT: II 
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The deity of the midregion is Vayu or alternately Indra. 

Nirukta 7,6 fcltt ^ ^TcTT ffcT d^xhT: I 3?%: 1 jfMt? £ TFT: I 

I ^FTR: II rlWT 3 ^ ^|fr HW^lP) I 

TT 4>4^tHI^I W W W: II 3 ^ | ^rf^T 

^Tt I W^tsfr ftWT frf: II 

This is an important passage. The Nairuktas speak of three divinities as 
fundamental, Agni in the terrestrial sphere, Indra or Vayu in the atmospheric 
region, and Surya in the celestial sphere. But each one of them is known to 
have many names, owing to the different functions they discharge. Yaska 
gives the analogy of one priest (rtvik) being called a hotr (sacrificer), adhvaryu 
(director of sacrifices), brahma (proficient in the sacred lore) or udgatr 
(chanter). These different appellations are due only to the different actions 
they perform, but do not make a difference in each of them being a priest 
fundamentally. Even if they are regarded as different, it is only a natural or 
chosen responsibility that makes them different. The illustration is given of 
many human beings working efficiently when they divide the duties and 
responsibilities among themselves. 

(12) W anpT: JOT ^rTT: IRK 

The three gods Agni, Vayu and Surya correspond with the three sacred 

C 

utterances called Vyahrtis, ‘bhuh’ (earth), ‘bhuvah’ (midregion) ‘buvah’ (sky, 
individually. 
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^RTT ^JjThsMJI^Th^d WH PK TlrPT: I 

d3) wjwwr wmfa: m\ 

Prajapati is the deity (^4dT ?frT 7t4: II) collectively (of all the deities). This 
deity is also called Ka (adhyatmika). (cf. Brhaddevata 2,123-124). 

aw sw to tt i 

^n^ftrr ^wur 3 mf#: i 

^TRIW#^ 4TJ: ^rr: II 

(14) #E1T: TR^T: sfT^t IIVII 

‘Om’ is the sound that can be employed equally appropriately with 
regard to all the deities. It can also represent the highest deity (the deity 
that dwells in the most exalted realm). It also symbolizes Brahman, the 
Supreme spirit. And it signifies in (self). Prajapati (ka, the self inhabiting 
the body). It is the symbol of gods in general. 

1. artMr 3K: *l=Rddl*4p44M4>^H TO *T#fcT: I (^cTFcTT^ cTT^f 4^ I 
Panini 5,4,24). 

2. WlWr 4T I Wlf&T 4lft4^T I WT ^ Wl^t I 

Vfrti ffcT «q^l (Panini 5,1,124). The 

word literally means the god who stays at the top; at the head of 
all the gods. It means the supreme deity, often used with reference 
to AgnI, Brahma, Prajapati or paramam padam of Vishnu. 
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3. slW: I ^T I sl*&lcq| 4T afto: | (Brahma from f£T meaning 
all-pervasive all-originating spirit) 

4. <441c4l li+K: (the gods in general). The word ‘deva’ is derived 
from the root meaning light, illumination (4lrHI ? I<{l 0 4lri4I^Plf4rc|:; 
cCl°^rTl (cl ^4:); it means the god or deity that is illumined by the 
mantra (^F^T 4lc4d fFPf: l). It is the mantra that makes us 
become aware of the deva (cf. Taittirlya-brahmana, 2,2,9,9) 

5. 3TF4IPH: I 4l(U=lfcfyc4dlc4lI^ WT I The expression 

‘adhyatmika’ indicates the self (atman) which dwells in the body 
(also called atma; sarlra). As Brhaddevata (1,65) observes : 

fagAK f| ^jctrt ^ ^ 

(cf. Brhaddevata, 2,125) 

4T J $Tc4)s«I 4^ 4T f^Hi I 

#hKt 4T ^fl ^ TI II 

Omkara is the divinity of all speech, it refers to Indra, to Parameshthi, 
to all-the-gods, to Brahman or to the god in general. It may be noted that 
Katyayana omits vak, Indra and Vaisvadeva here). 
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(15) dttirWWI ll?VII 

The three deities enumerated above (Agni on earth, Vayu in the 
midregion, Surya in the sky) abide in their own respective realms. The 
extraordinary manifestations of each one of these deities are the several deities 
pertaining to the respective realm. 

1. The glossator draws attention to what is said on the subject in 
Brhaddevata and in the Devata-kanda of Yaska’s Nirukta. He mentions that 
the extraordinary aspects or powerful manifestations (vibhuti) of Agni on 
earth, for instance, are so many modifications of Agni 

fII 

Vibhuti signifies plenty and power, might and manifestation. 

(16) n^n 

The three deities assume various forms in accordance with the various 
functions they discharge, and are known by various names. All the deity- 
forms and deity-names are in reality the forms and names of these three 
deities only. And this is well-known (hi) 

1. Jlftrsfr I 

2. 'fT^-TFTR': 

dT hT Rl'Wl ^.ddl ddR I 
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(cf. Brhaddevata, 1,27 

'U'lMciiPi 'ii'HlPl 4^frRcTTf #RF: I 
3Tf^ft ^ cjm ^T ^ 44fcT ^frT: 11 

wf| - 

TWTft ^ Wm\ II (RV 3,37,3) 

^ JTTClfr: ^Trl I (3,47,15) 

T ft 3 <*■ wm II (6,27,3) 

T rf || (7,99,1) 

fW *ftfWl: II (6,49,10) 

31K4 TFT Rlffi^TtH || (1,156,3) 

WT 9s^\ 4%4T II (10,121,4) 

^Wrf^T *T 3# ^TT^II (Madhyandini- 

samhita, 16,53-54) 

|| 

The Rgvedic mantras cited above emphasize the supreme power of 
Godhead to manifest in manifold forms. 

3. srftrrFt tpt i 11 

(17) ^ «TT H^MIr-HI ^RTT l|?$,|| 

Or, there are not indeed three deities. There is but one deity - the great 
self of all the deities. His Vedic name is “great glory” (mahad-yasa). 
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1. rft 4T t te i fftt rr ^ i ft 

cRT TFT FlvSRT: I (Taittiriya-aranyaka, 10,1,2) 

RlrFT 4T TO RRffftffr R I (Aitareya-aranyaka, 2,4,1) 

(cf. Nirukta 7,4 I ^ RRFT 4|4T I W4RRTT3R 

3cWft F4f% II) 

2. The word ‘atman’ (self, soul, spirit) is explained : 

3TT^I^ HIRH 

II 

R ’Tflf I (Dhatupatha, 3,16), “to move”; 

3R Wf I (ibid., 2,1), “to eat”, “to consume”; 

3R dldc4 J H'f I (ibid., 1,38), “to persist”, “to be uninterrupted 

and everlasting”, “to be unchanging”; 
3TF^ RTF) I (ibid., 5,14), “to pervade”; 
m 4c4lf^ I (ibid, 1,493), “to be aware of”, “to go” 

(gatyarthaka also has jnanartha); 
^ sPUNHfd (ibid., 1,909), “to sport”; 

3TF? I (ibid., 3,9), “to gift”, “to bestow”; 

I (ibid., 1,942), “to cause existence”, “to be the 

source”; 

FT^Tlt I (ibid., 3,6), “to conceive”, “to reflect”, “purpose”, 

“design”; 
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*TT m I (ibid., 2,53), “to adore”. 

Trprt jtPhiR R^ii^i 3nr^K^ wnr^wim: II 

There are ten root-meanings for the word ‘atman’, given above. All the 
meanings should coalesce, when we consider the significanc of the word 
‘atman’ referring to the supreme reality at the cosmic as well as the individual 
context. There are also derivations of the word from ‘an’ (“to breathe”), 
‘at’ (“to move”), ‘tman’ or va (“to blow”) and so on. The emphasis is on 
the living principle on the individual soul or self (reflexive pronoun). There 
is an individual self for each of the deities, distinguished by his name (nama), 
form (rupa), and function (karma). But the one self which sustains all these 
individual selves is indicated by the word ‘mahan atma’ (the great self), ‘mah’ 
signifying “mighty”, “great”, “strong”, “abundant”. The root (magh) also 
has the sense of manifesting, magnifying, bursting out. 

(18) ¥ ^4 ||*vs(| 

Who is that one great self ? It is Surya, so it is said. 

1. T>: | Srbftihlchcb: ^ T: ¥ ^ ffcT I Surya is 

the one self incorporating in himself the three deities mentioned above. So 
the knowers of the Veda tell us. 

2. TT Ttvcjrfr jftTRTrT I (Aitareya-aranyaka, 3,2,3). 
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Surya, who signifies generation, proliferation (from shung), protection 
and preservation, is the visible god of light (surya in the Veda). Although he 
is said to be the god of the sky (dyusthana) or the heavenly realm, as 
distinguished from Agni on the earth and Vayu in the mid-region, he is in 
fact the principle of divinity inhering in both Agni and Vayu. Angi is the Surya 
on earth, and Vayu is the Surya in the midregion. He incorporates thus all 
three divinities. He is ‘samasta’ while the three are ‘vyasta’. 

d9) ¥f| ^cnrcwn^ii 

He is indeed the self of all beings 

1. 'ST ^ ftcT SdRi WFT^T II on the authority of Aitareya- 

sruti, that Surya is all, the aphorism justifies the notion of Surya being the 
supreme and ultimate spirit. 

Brhad-devata, 1,61-63: 

pfr % ii 
tflRfoll MNfrT: I 

RNIcHM^| fcTsfcT I 

^3 ; ff^T3 ii 

All the gods are incorporated in the rays of the Sun, in their proper 
places and discharging their appropriate functions. The Sun indeed is the 

Rgveda-Darsana 109 


n'lv-in 





















source and destiny of all the worlds and of all the beings. He is the origin 
of all that is and all that has disappeared or all that has not yet appeared. 
He is responsible for the past, the present and the future, for movement and 
for immobility. He divides himself into three aspects and abides in the worlds 
(as Agni on earth, as Indra or Vayu in the midregion, and as Surya in the 
sky), providing placement for the various gods in his own rays. 

He is here identified with Prajapati and Brahma. 

(20) ^ limi 

The sage-seer (Kutsa) has said that Surya is the self of all that moves 
and all that is stationary (RV. 1,115,1). 

3. *R U II T F% U T TT I The mantra referred to is 

this (Kutsa-Angirasa is the rshi, Surya the devata and Trishtup the 

# 

chhandas) 

R. 3^ ^ - 

R*1 wrfcT: ‘{fRcdl 

W 3TT?JTT II 

The glossator quotes a purana and justifies that the Sun, who fills the 
three worlds with light, water and wind, and is the very life-principle (prana); 
it supports life in the world and is therefore the ‘self of the world. 
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3* 'jFRft 'T^TET I ^FgT: FfMW II The world consisting of beings that 
move and things that do not. 

(21) flf^d^s^T <^ldi: (Roll 

The other deities (Agni, Vayu and others) are all extraordinary 
manifestations of this one Surya. 

fci Rtti i srf^RRWr: rff^cRT: | cTTT ^#4 f^JcIT 
II The reference is to the gods mentioned in Yaska’s Nirukta (Devata- 
kanda). All the gods of the three realms are contained in the rays of Surya, 
as Brhaddevata (1,63) points out: 

ftWTET bg ftsft I 

It is in this sense that the gods are extraordinary manifestations of the one 
great spirit Surya. 

( 22 ) 

Even this has been indicated by the mantra (RV 1,164,46) 

wi for 4wrf3mi|ftft n 

The mantra referred to is this (Dlrghatama-Auchathya is the rshi and 
Samvatsara-Kalachakram the devata and Trishtup the chhandas) 
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far wfafarr§fat 

i 

tfa rrfarr ¥§*¥ =K^fa 

¥ff wffan¥TCT§: II 

(23) wftw IR^II 

However, we will here follow the nomenclatures of the deities (as 
indicated by the sage-seers), and regard them as deities in their own right (and 
not as aspects of one Surya or of the three deities Agni, Vayu and Surya). 

%¥ ^fo l fa r ¥ T T¥fa: I ffajj ¥faTT¥yfaf 

3Fffafar ^^sfaFTFf: II 

(24) TTW: (R3II 

Usually (often), in the mantras pertaining to Indra, the Maruts are implied 

ufaT PihicHm’) ¥facT I ^ 3 MlfafaS. r^RT: far 

UH^KI«f: I falfa II 

(cf. Sarvanukramam, 16,16) 

When one deity is being eulogized, some other deities may also be 
mentioned in passing, and this is called ‘nipata’. Their mention may be due 
to their belonging to the same realm (earth, midregion or sky), or because 
of their association with the main deity who is eulogized. Here, when the 
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mantras are addressed to Indra, more often than not, the Marats are also 
mentioned. 

(cf. Brhaddevata, 1,18-19) 

RlRMlPl ^ I 

^rF)^TT^TWHf% W ^Hlfd'hlP) 5 11 
^riv>TT% wri % ^ i confer % W3-' I 

-hlRRl^I 

*Hd)<NlcHI**wfiT rTTft ^ift+lpT J II 

(25) WT ^ ^H^T: IRVII 

The mantras described as ‘dana-stutis’ (eulogies of charity) pertain to 
the kings. 

5rfcT ^rf^Tt TRTT: I ^KlsW^f II 
We may also add here another rule (paribhasha) given later (12,5). 

(26) f^£t ^rr u 

When no deity is expressly indicated in the mantra, it must be presumed 
that Indra is the deity of that mantra 
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NOTE 

1. Whatever is not said in the sutra must be known by the paribhasha 

TfanWT Jl^cM^ll) 

2. In this science, nine details must universally be kept in mind (3T3T 3TT% 
^=Nr WPlf II) 

1. ^hlR: I The commencement of the hymn, the first word (pratlka). 

2. ^'*| c KR o4 ll I The number of stanzas in the hymn. 

3. *5^: I The metrical form. 

4. T TT^: I The lines (quarter) in the metrical form. 

5. ST^KlI^I I The number of letters (phonemes) in the stanza. 

6. The deity addressed or referred to in the stanza or hymn. 

7. | The name of the sage-seer of the hymn. 

8. 7 Tfa’ I The lineage of the sage-seer. 

9. II Sometimes the background story. 

\ ^ ^ sU 

^ ^ 
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l*! SfclM m s^lkll life l^itjSk 


9l\ 


EUESJEQ-epaAS^ 


|| :j ^ kblb k^Mk %b %> 1K :M %h&k ilnLfe±k jh]^JnAhn>^J I ^Jl 

ll >lht»l>n>hJIK mk J^Lte 



tjlb P kbifcb lbl»blnjrf siM* h4^ jl fc >Jt)k^i& 


00 


II Pjbfrfbb4 : iPi£fotbT> iMk 
I likk 

I J^ki M^ie I 

<yv ^bn>ibi)i^jpj ) nlfe^ik^. lkh%h^ 

- |aHb- fb- fbb-> I^E ^IHhb^hlHjj^fcT J| hfe 

- it Ihk I \k,IK rfbg ttbki llM£ :P ft Pj fe lhk j>Mllfe^ 
b^ ^-bj^ihhfo I ^JIInpQli :J*£Lh£k I &fe PJbJLPIi Mfe 

II ^jife b(f >P ^Ifcjfos bfrbHH^Paft h jJs %I tlk % 

' ^Ikoctip' JM!M^)it^£te J^i :bltjlb^b l^^’R hf Ml iujJ£ IIft^M ^Jlb-^tQlfcPii 

M 

vms xsmi ox 3 Dv.i:ih<i s<vnvays 


Ik i t kbit ¥&ktelL^lj£ 

















































nmn-sj ^kRi^ 3TT^l^TF8K i ^ ^n ^ * *#Ri 

HlHlr^4 u l # I 3T¥ ¥T ^’l^HlRH'HnllH'W | W ctfrctffaT 3TFRR 

(^TFTt KAA,0 


srhRkRh^Ri^ i ¥ 11 # f%vwr 

%TFT% I t##TIrJTH »l^Rc4lHNm-^^i 


W I 3TC*Pj WI^JlR | <1# *4Kh4llft# (?,V,^) ¥1# - 

#T % f%wt 5TT%R% *£-4 )Rkmm- 

3=^1 JJJI 

#11 


w 


cI¥T #TTr#H(d Mi^PiRrdl #'d<W# | f# % %^jf# rl'^Hi 

(4(ccRh Ml#f R,R,<K,<K) | m\ #: | ¥TcW ??#: I 


# I cR¥ ^xR¥ SW # ¥1^^ 3TT^ II 

Sayana explains here the three details of the Vedic mantras : the sage- 
seer, the metrical form and the deity. According to Brhaddevata 
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?jslJ5iq?Wll j^Rfqswit 


(cf. 137-138), the sage-seers desirous of an accomplishment pursued the 
deities through the metrical forms (mantras); it is therefore the metrical forms 
are to be mentioned before the deity and after the sage-seer : 

3#^T: JIT I 

apaWMfafr JTRpf^fo II 

JT^FTT +4^4 ft ft gfcT: II 

(1) 

The sage-seer of this hymn is Madhuchchhandas, son of Visvamitra. The 
sage-seer is called a ‘rshi’ (from the root ^ or W meaning “to go”) for the 
following reason, according to Taittiriya-aranyaka : At the beginning of the 
aeon, the sages were created. As they were not born like common human 
beings, they were called the “unborn ones” (aja). They, the pure ones, 
performed penances. And the self-manifest Lord appeared in front of them 
(viz. went to them, ri or rsh gatau). Because the Brahman went to them, they 
were called rshis. They perceived the Veda (which cannot be apprehended by 
any other means) for the first time, and became rshis (darsanat). The Veda 
gets merged with the creator at the end of the aeon, and at the beginning of 
the subsequent aeon, the sage-seers perform penances and by the grace of the 
Lord, obtain the Veda along with historical or mythical narratives (itihasa) and 
reveal it to mankind. This is how the sage-seers are known as rshis. 
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It may also be noted that the meaning of “movement”, “going” 
(gatyartha) of the root ^ or also implies the sense of “knowing”, 
“understanding” (jnanartha) The root thus provides 

the meaning of “knower” for the word ‘rshi’ (darsanat). 

(2) 

The chhandas or metrical form which the mantra assumes is then taken 
up for consideration. Sayana notes that according to Anukramani (3TKt TRT 
I Gayatri is the metre that is more ancient than the 

metrical forms adopted by the sage-seer, Hiranyastupa. No explanation, 
however, is forthcoming as to what forms are indicated when Hiranyastupa 
is mentioned. This reference appears altogether unillumining. Sayana takes the 
word chhandas in the sense of hiding, concealing, covering (chhadanat) : it 
covers the man away from all evil influences (papa-sambandham varayitum). 
He cites an ancedote from Taittiriya-samhita (5,6,6,1). In the distant past, the 
creator Prajapati performed the fire-ritual (agni-chayana). As a result, Agiji 
stood in front of him like a sharp and flaming sword. Then all the gods 
became terrified, and were too scared to go near Agni. It was then that they 
employed a strategy. They hid themselves by metrical mantras (chhandas) and 
approached Agni. This is the concealing character of chhandas. 

Sayana also quotes from Chhandoqya-upanishad (1,4,2) to the effect that 
chhandas is so called because it averts untimely death. The gods were 
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frightened by death, and concealed themselves in the three-fold Vedic lore 
(traylm vidyam) entering into it. The Vedic lore which is in the form of 
chhandas hid them and protected them from death. 

(3) 

Sayana then takes up ‘god’ or ‘deity’ for consideration. The word ‘deva’ 
(or devata) is derived from a root which has the sense of light, illumination 
(dyotanartha). The gods are those who shine. They shine by their own light 
(cf. Taittirlya - brahman a, 2,2,9,9). It is the mantras that manifest the deities 
(mantrena dyotyate). 

In the present hymn, Agni is the deity. Sayana also observes that in each 
of the books of Rgveda (mandala), Agni is first eulogized or Indra (Anukramani 
12,12, l). We may provide the following additional 

information. It is usual for a sage-seer to eulogize Agni first and then Indra : 

Mandala I begins with ten hymns to Agni (by Madhuchhandas), and 
proceeds with Vayu, Indra-and-Vayu, Indra and then reverting to Agni. 

Mandala II begins with hymns to Agni (by Grtsamada) and follows with 
hymns to Indra. The third Mandala likewise opens with hymns to Agni of 
Visvamitra the Gathin. Indra comes later as the deity. The next Mandala starts 
with hymns to Agni by Vamadeva-Gotama and follows with the 26th hymn 
to Indra (Atma). Mandala V opens with hymns to Agni by Budha and 
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Gavishthara, both offsprings of Atri and hymns to Indra follow. The sixth 
Mandala has the opening hymns to Agni by Bharadvaja, son of Brhaspati, 
hymns to Indra following. The next Mandala has the first seventeen hymns 
to Agni, and the subsequent hymns are to Indra. The eighth Mandala, 
however begins with hymns to Indra (by Pragatha Ghaura Kanva), hymns to 
Agni coming later. The entire ninth Mandala is devoted to the deity 
Pavamana-soma, the first hymn being ascribed to Madhuchchhandas, son of 
Visvamitra. The last Mandala begins again with hymns to Agni (by Trita). 
There seems to be this general and more usual pattern : hymns to Agni mark 
the commencement, and are followed by hymns to Indra. Agni and Indra 
thus constitute the chief devatas of Rgveda-samhita. 

PRELIMINARY DETAILS 

1. Saunaka’s Brhaddevata 2, 126 

The sukta, first among the suktas addressed to Agni, is described here 
as Agneya. A sukta or hymn is a complete statement. It may consist of one, 
few, several or numerous stanzas (rchas). But they are all focussed on one 
single idea; they together constitute one vision (darsana). (cf. i^4> TfTT 

Jaimini 2,1,46). This sukta has nine stanzas. The sage-seer of this hymn is 
Madhuchchhandas of the family of Visvamitra. He is celebrated as a satarchin 
or one who is responsible for a hundred or more stanzas (rchas). The 
Mandala of Rgveda has the sage-seers who are described as satarchins. 
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4 |gRWiU 5 :t. ^^551^ $j|*wi*** 


2. Katyayana’s SarvanukramanI, (1,1) 

3Tsjtfil41o6 ^cqrR i 

3# ^ II 

(i) 3# ffcT ^iR: I ^<lRd I The hymn begins with the word ‘agni’ 
(pratlka). 

(ii) 'iirh'W ^HR 04 !! I Nine is the number of stanzas in the hymn. 

(iii) ffcT I Madhuchchhandas is the name of the sage- 

seer of the hymn. 

(iv) ^frT <TTT I He was the offspring of Visvamitra 

(lineage). 

(v) 3n^t JTPTT it I J R< U I R.fci ’TFNt I Gayatri is the metrical 
form. 

(vi) ^tflR^liNVsURcdGR=ldl I jm- ^ II Agni is the 

deity invoked in all the stanzas of the hymn. 

3. Raghavendra-tlrtha’s Mantrartha-manjari (upodghata) 

3TmT^f ^ 3Tf^TO 

cl<^ J R-d'?IH'h-R^'tdT4 : ; ^ II 

>Jc 5^ 
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sjate^swn 


FIRST HYMN TO AGNI 

(FIRST BOOK) 

SFT JJW WZ&l I jrwrs^^: | 
(jnwts^: | JT-WTsoiFT: I ||) 

(0 

^|Pm: | 

W^\ J IN^f| | 

<^Mi ^TfjT: II 

II & II 

1. 3jfM^ 

2. 3#: 

3. SjfM TfrjTSR- 

cMlN^H f^T I 
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lUfc^ik 


EUESJEQ-BpaA^ 

IUII [>P4b4 ih INh-JA 

I Mt IPblhfr 

Js4^ -k k *6 

U?U^^i MM 

- jit llnl>i^k^|M> *8 

imi J^iiii ikih im± 

| J±hk lh bJP4Hhlfi 

b^j ^ |?lb-> M 'L 

II : y^frb^>P^P 
I ftj gk 

^ J&h *9 

l thtt^bfebb-fcptt 

*S 

I1AU JiyEsk k 

I t pfcfci jj 

Ji jite t 7 


lYltkblL#^ ¥^lfckbk v #^ ¥^blt^p|r 


























NOTE : Madhuchchhandas was the son of Visvamitra (who was the son 
of Gadhin, according to Aitareya-brahmana 7,17 and 18 and Jaiminiya- 
brahmana 3,237-8). He was responsible for 102 stanzas (rchas) in the first 
ten hymns of the first book. Hence he was known as Satarchin. Visvamitra’s 
hymns (62) are to be found in the third book. So the mantras of 
Madhuchchhandas and of his son Jeta should have more naturally found their 
place there. The ten stanzas of the first hymn in the ninth book, addressed 
to Pavamana-Soma, are also the work of Madhuchchhandas-Vaisvamitra. 
His sons were Aghamarshana-Madhuchchhandasa (10,190) and Jeta 
madhuchchhandas (1,11). According to Panchavimsa-brahmana, Visvamitra 
was a king, belonging to the royal family of Jahnu. Rgveda-sarvanukramanI 
mentions that the father of Visvamitra, Gathin, was the son of Kusika. 
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jsjjalST-qJWil 

('H’f^dlMId: I) 


(w i) 

i ^jsflrr^i ww i i ^mrc^i 

(3F^r: I) 

^TPT 'M ^tWK OTR 3#^ ^ || 

It is impossible owing to more reasons than one to give an adequate or 
valid English translation for the Vedic passages. The words in Vedic Sanskrit 
do not have their perfect correspondances even in classical Sanskrit, much 
less in a language that is distantly removed from Indian culture. Yaska points 
out that the Vedic mantras admit of three interpretations : ritualistic (adhi- 
yajna), mythic (aitihasika or Adhi-daiva) and spiritual (adhyatma). This is 
also the traditional approach (WTs*lf: I, cited from Skanda-purana by 

Ananda-tlrtha). The account that follows adopts this approach, and the word- 
meanings in English are given at the end of each interpretation. 
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I. RITUALISTIC INTERPRETION (ADHI-YAJNA) 

There is a ‘viniyoga’ (application of the hymn to ritual acts) for this 
sukta given in Asvalayana-srauta-sutra (4,13) : 

44lG)4U (1,1,1) ffa ^ 3T1^- shift ft%^l 

m \ Tt m (1,79,7) ffcT (1,12) 11 

The hymn is required to be recited during the prataranuvaka ritual 
connected with the deity Agni. ‘Prataranuvaka’ is so called because the 
recitation is meant to take place just before dawn. The context is the Soma- 
yaga, where the night previous to the day fixed for the Soma-extraction 
(sutya) three deities (Agni, Ushas and the Asvins) are invoked in seven 
metrical forms, from midnight to dawn. Each invocation is named after the 
deity invoked (viz. Agni-kratu, Ushah-kratu and Asvina-kratu, the expression 
kratu signifying a sacrificial ritual. First to be recited on this occasion is 
Agneya-sukta (beginning with Puronuvakya is to invoke and invite 

a deity (Agni in this case) before the offerings are made (homa). 

The mantra is also employed as a Yajya formula in the svishti-krd- 

homa in the ritual known as Pavamaneshti. Yajya is the mantra that is recited 
as the offerings are made for the deity (who has arrived in response to 
purunuvakya). 
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Puronuvakya 1*141:) and the Yajya (-H<=+>I) together 

constitute the viniyoga. The former makes the deity manifest (devata- 
prakasana), while the latter makes the offerings (havish-pradana). 

WIT II 

This sukta lends itself to a ritualistic interpretation easily, for all the 
words contained in it (except probably the last epithet to Agni) refer to rituals. 
Agni is, of course, the central figure in all Vedic rituals, big and small; and 
he is described here as the chief priest (purohitam), the god of the ritual 
(yajnasya devam), the officiating priest (rtvijam), and the invoking priest 
(hotaram). Sayana takes this lead and offers a strictly ritualistic interpretation. 
His relevant comments are : 

tet srfjfq; ? w yrflcf I *PTT W: yrf|cr: rl^frs ^WrfcT 

W I ^ 3TTT^^u| N f^i^|| 

srBfcr ' 3 # ^ftt tl<TT' (^rk-srwr ^ ii ? vii) 

# II 
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sun 

5^ ^1^1^? <dMMH q|J|^^HI u li 'CiTHT 3Tffa#T 

MKRHK Ml^dlt 3T II 

According to Sayana, the prayer is uttered by the hotr or the deity¬ 
invoking priest, one of the four principal priests involved in any fire-ritual 
(others being adhvaryu or the sacrificing priest, udgatr or the Saman-singing 
priest and the brahma or master of ceremonies. The Veda assigned to the hotr 
is Rgveda (even as Yajurveda for the adhvaryu and Sama-veda for the udgatr) 

And Agni is also described as hotr (hotaram). This priest is not only 
the invoking one, but also the offerer of oblations. He invokes the gods for 
whom oblations are meant (^T I 1,1,2) and carries the oblations 

to these gods when the offering is made in the fire. 

mfcT qiift: ^TTT I £lHlR4>< u I^H 

sespjji 

(§ - Dhatu-patha 25,1) 

Agni is the fire-god that is directly seen (pratyaksha), unlike the other 
gods who are not visible. Even when other gods are the devatas for the 
mantra, it is to Agni as the representative of all the gods that the offerings 
are made. Hence I % I Here Agni himself is devata (deity) of the 

mantra; and he is the god of the ritual (yajnasya devam), and we need not 
look for of any other god as indicated or relevant here. 
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^T^RTTWft JpSRrfrlWr 

4»|Rk01^R1RtPT ^TcTT T 3p%%TT II 

Agni is the ‘deva’ in the sense that he is the provider or inspirer of the ritual 
as well as the illuminer; he lights up and shines brightly. 

^JcTT cOmRIcII ^dRldl <3 tRt: II 
"ii ci d i TRpfc i) 

The word deva also means one who dwells in the heavenly realms 
(dyusthana). Agni is typically the god of the earth (prthivTsthana-devata). 
But since he conveys the offerings made on earth to the gods above, he is 
regarded as residing in the heavenly realms also 

He is in front of the worshipper (purah+hita), and is the chief priest in the 
sense that he is the high priest who directs the details of the ritual. The 
Rgvedic stanza 10,98,7 31 3*tf^T:) suggests that the expression 

‘purohita’ means what is kept in front as the most relevant 

y: ^*TTrftfcT 3^tf^cn II (3* l) 

He is also the best bestower of the most precious rewards of the ritual 
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Sayana relies in all these details on what Yaska has written about this 
mantra (Nirukta 7,15) : 

srfM^sft hiii4)RwH>jiW ^rwrf tt i . 4 ,( 1 Rdi ownwt 
(^. ?°A^) w^rr ^iTf^r cOihi^i ■didni^i ^frf^ 

TT I Tf ^TT cRldl I ^IcfTC Wit | T^TTcTFT 

WfatHT «RHT ^pPP^I II 

The expression ‘rtvijam’ in the mantra is not referred to in the comments 
of Yaska. The word ‘rtvik’ is from ‘rtu’ which means any fixed point of time 
meant for the performance of the ritual. The priest whose responsibility is 
to see that the proper act is done at the proper time during the ritual is the 
rtvik; he is but the efficient priest, (cf. Panini, 3,2,59 d'dtflfd l) 

(also W 3PJ I from the sutra , Panini 3,2,59 ^f^fc^PTt 

ftwpr1) 

He may be any one of the four main priests commissioned in a sacrificial 
ritual (‘hotr’, ‘adhvaryu’, ‘udgatr’ or ‘brahma’). Purohita would be the master 
of ceremonies or brahma, who guides and supervises all the activities in the 
ritual. Alternately ‘purohita’ may represent the ‘adhvaryu’, the chief sacrificing 
priest, who sits right in front of the sacred fire in the altar. Or, the word 
may go with ‘hotaram’, the word which immediaely follows. Even as the 
human ‘hotr’ invokes and invites the gods for whom the oblations are meant, 
Agni as ‘hotr’ will invite the other gods to come and partake of the oblations 
(^T 'Rtl'f ^ Wfa). The two words are used together in many passages, like 
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in 1,44,11 (ft 4T44ft {idK^f^Hj), 1,45,7 (ft ?4T £ldK^f^i4j), 

cft 4^5 ft4Tftftft |), 8,44,6 (4ft 

cf. also ft^4 4Ffts4>Tft: (^.<k u 4% MIUR?) ?ft 

^?4T ftrrfftrRWTT ftf^T 4r4TftrSJ^ < 44 t fl4c 5 n?[J' fft 
!1 l^jrh-4 N% ftcjTPft {idl'OfJI 

Indeed, the expression ‘lie’ in the first person is taken to refer to hotr 
himself (*F444 ftn 4ft?4c4T4i ft4T ftftfft l). The ritualistic sense of the 
word ‘lie’ is also emphasized by Sayana on the strength of Yaska’s etymology : 

fftft 4141: ^ftft yRK^ I 4T^n4^4ftr4ftft ^4144lftc4 
wftwj^TT 3P44fft4c414; <*ll<?Hldl: II 

Usually ‘Tie’ (or Ide) means ‘I eulogize’, ‘I praise’ (from 14 ^Rpft I Dhatu- 
patha, 24,9 fttft l). But the root has many shades of meaning : “to beg”, 
“to long for”, “to pursue”, “to worship”. Here, the context necessitates 
that the meaning of worship or sacrifice (also 41T, 44^ + 44 , 44 H14. 0 
should be taken, especially as the word ‘yajna’ is present in the passage (4^R4 
^4 l). The word yajna is formed from Panini 3,3,90 (44 4T4 44 ft4$ 44? 
Wt 4^1 4y[ + 4, '44^ 4ft ff, ^TWrftftft: l). And it agreed with 

44lft II 

[The form ^ for (in singular number, first person) is explained on 
the basis of the Karika on Pratisakhya : 
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.#j)?.Tqswn 


Thrift firM^rtri 

¥ ^Rt ^nr: i 

tt+Kdflft ¥ ^ ^TPT 

^R: R^FTT WX$to: II 

It is a custom among the Rgvedis to use this form when the letter ‘da’ occurs 
between two vowels (ach) 

a5^R: 5PJ: I 

^T^IF^KFI oo^'K % WM^II 

nU a# \U 

*V* *(* 'i' 

^itHl The fire-god who leads the worshipper to the higher realms. 
# (#) I I praise, adore, worship (by ritual). 

d 4 | placed in front (as the chief priest of the ritual). 

I of the ritual (in progress), worship. 

4 ^ I the god, the object of worship. 

| the sacrificing priest. 

^idK 4 ^ I the priest who invokes all the gods to come and partake of the 

offerings. 

I the best bestower of the most precious rewards to those who 

are engaged in the ritual. 
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^4i?.iqnj|jfi 


(3#: | 3Ffi# q^fcT 3R# qqqfa WTFF3; I from ^rPT ^ I 
$& I ^NI^(^<^M u I+ 4 'i^FRf TT I 

I y: f^f I y: ^qTcfrfrT I 

W^l W ^^-RT I ^ ^ 

^I jPUlR+dR, ^T RJrqqf^I 3 [FTT^ WPT 3 RTT I 

w 315 i q^tflRr i 
i i <hkh4): i fqtftfr i # 3?Wfqw i 

Rarft ^rrfr ^tfri^i^H i qiqq^^Rr MKRidK 3 ^i*H i) 
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H. INTERPRETATION BASED ON DEITIES (ADHI-DATVA) 

If the main spokesman of the ritualistic interpretation is Sayana, both 
Yaska (Nirukta) and Saunaka (Brhaddevata) prefer the interpretation centering 
round the deities (devata), who are eulogized or referred to in the mantras. 
The deity for the first hymn in Rgveda-samhita is Agni, the fire-god. He has 
a personality of his own, and functions that are peculiar to him. This is 
emphasized by Yaska and Saunaka. 

Saunaka, in fact, begins his great work Brhaddevata pointing out that 
the deity is the most important detail in a mantra : 

TOT: I 
^fWT^sfcr II 

one must try to understand precisely the deity in each of the mantras, for it 
is only the one who knows the deity that will understand the exact significance 
of the mantra. 


TPfPfT ^ ¥: II (Intro. 6) 

Desiring an objective, the sage-seer indicates a god and eulogizes that god 
with great devotion. It must be understood that god is the deity (deva or 
devata) of that mantra. In this case, Agni is the deity. 
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31^73 tot w ^m] wpq^r ^ i 
^il^itktki^ 4W ii 
^ iRifr 3 TOTg ^ts?^3 cn i 

^TP-WIvMcRIWl: FJ: FPTf ^rf^3 4T^T II (ibid., 7-8) 

When the deity is eulogized, he may be named directly (as the present mantra 
mentions Agni, 3rfM^); or his form may be indicated; or again his actions 
may be recounted (purohitam, yajnasya devam, rtvijam, hotaram and ratna- 
dhatamam in the present mantra). Alternately, his relations may be suggested. 
It is usual for the sage-seer to pray this deity to bestow on him heaven 
(svarga), long life, wealth or progeny. 

By heaven is meant abundant happiness, not interrupted by sorrow either 
before or after, and in the nature of fulfilment of all longings (Sayana, Intro, 
to Kanva-samhita bhashya) 

FFTf TPT ^IlfafFT: | TO =4 

^ ^ TTCTOFTO I 

S3 ^ 

Sayana relies on Yaska (7,14) for the traditional explanation of the deity 
of this hymn, Agni : 

3141^1^4 4TTOT frT I 

3TWr33^fWTtsf3T: I t JM I 3#: 

4iFTT3 ? ^Jiufl^dfrl I 3BT y«fi4c) | 3T# TOfcT I TOTTO: 
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ftteifeMk lUMfclkii 

^ > <> J V- J ^ «> > «> > 


^U^SJ^Q-BpOA^ 


9ei 


|| (>j t tj H r j> l H^ Pbll^klPIPb^ ,£SJMi U= j* 

I MJ k blte Ml fokl^PkNb 

I ^ l^^lkl PP^ I (llfcllfell&llk InftlEblV^JP ) Jiji 

IlliHM^ \hh& ^ie 

I 1M I ($'$ \alm J^JM) "Pfln^lts jiji 

II :kbklklbP 

I (IIAII* 4nJilML^ii) Mk 

IlldkiM^ |kbK MpgM 

I ^kkiie Inh^l ^^-h - l kl>b b^K kJlb^Pk 
I I^J\| IJ-*! hft IHP ^It lfe “ )P-*l l ntiH E hz lh£ I 
MMi&gie frfrPh I I^nlite P|(p bk Mi ^|£ lkkb> | W^frbPjIb^ 
:ynjiie MkM jy£ M4£i^ie ikk^ .kfrl fc l flte >lP^kJPJ 
^jkl i I .^ hi l b°> lb° kM :igsjM§ij. 'kK-k^ bJ?, M O) 

II :Mk=kk InJM&e 

JMte I ItmUjfrlte Mbo4X|o | n ^|fcbj r>hPJK :M >P^Pkl MP^j k | h> 

Mln&& IH Pbfoft k.^l k lft I :ftkbl bi te I J^l yljtKJhfi 

(11**11^ II lh |r> P i> h ^ I bP^ Ib^Pk'll'-bk 

^> lk >m^b> >HP Q - mh. f > > l ^te kmi knJUllfc jy£ PbllA 
JMP-I.bp>lfe I ^Jbh |^ k I :^|fiK« \ bi Pj|p bk IkhkEte 


Usfcbbk^lE Itilttfb^feWrlEflp IHltlib.k'ilKg IKlttitflt'^lisf 






































































(R) 4% m 

SfcT R^RT^lMfah' jnjf^fftfarT^II 

(3) RWTR: WFR I m Ff^R ^r(ti I 

Rift #RI% R RffRT ftpRRII 

(V) Firil^'HIW 5^t pRRiRK: SRRfoR 

SchGi^R Pl4Rt) I cR R c M)H'4rflrJj ( Th T ^IRfcT I f%R[ RISJlRR 

^^cflc^Th ^TRfcT II 

(<\) RTR’JpRRRt ^RRRR: ^T^W^T^RfR RR% I 

(i) ^ ^RRt II RVII3SJI) # 41$ I 

(ii) RRfc^R^IRlRj|%' II (#4 VJR?II) # 41$ I 
(W) RRt ^ WftRRt II (4%f R3IRRII) 41$ I 

(iii) ^ ^STFt II (4%4 RR\\\\\) ^fcT 41$ I 

Rf^Kt ^RKhRlif^KH^IR M.lrPMIdl^rM-^1^ 314H3KI$ 
RRTCRRRT | 3Rf$4l$Mf4 4RTR3R JRKI^i fc4T cRI<R) I 
^ftftfcT R4fcT4T$ I R R fRft ^RT 4Tt*RfcT I rTcft 41$4R 
ftfoRlf^Rt R4fa II 

RRT R^Wt RRfa OT<1^ lfaRl% R ^Rrflfrl 
'tf$^l'4l*f: II Sayana’s justification for the ritualistic meaning). 

Yaska, whom Sayana quotes, suggests that the word Agni, the name of 
the deity in this hymn, may be derived from several details (Nirukta, 7,14) : 
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(1) He is the fore-runner or leader (agrani 3flT Hdcflcdf]): |) Sayana sees 

here a reference to Agni being the leader of the host of gods, as found in 
the brahmana texts (3TfjJ%TTT tHl'd: l). Sayana also cites Aitareya-brahmana 
(1,4) where Agni is said to be the head or first among gods (SfflPf^ 5PW1 
ill'll I), and Taittirlya-brahmana (2,4,3,3), which says that Agni is at the 
fore-front, as the first among gods SPHTt I). He also points 

out that the Vajasaneyins (Sukla-yajurveda adherents) believe that Agni was 
the first to be born among all the gods and that he was so named on this 
account 4T cfFTT^fjmW l). 

(2) He is the first to be carried (agram pranlyate) in the rituals (yajneshu). 
Sayana explains that the ritual referred to here is illustrated by agni-hotra, 
pasu-bandha and soma. In these rituals, fire is taken from the garhapatya- 
altar and carried first to the ahavanlya-altar to the east of it. 

(3) He offers his own body to burn the faggots etc. (angam nayati 

samnamamanah). I) Sayana recognizes here the facts that the 

sacred fuel that is put into the altar is burnt by agni and carried as offerings 
(kashtha-daha) and that the fire is what bakes the offerings (havishpaka). The 
expression of Yaska ‘samnamamanah’ is explained by Sayana as “having 
himself become well attenuated and inclined to burn the fuel and cook the 
offering” (samyak svayam eva prahvlbhavan). 

(4) Yaska refers to the view of an earlier Nirukta-kara, Sthaulashthlvin 
(son of the sage Sthulashthlva) that Agni is so called because he does not 
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moisten but dries up (aknopana, *T ^ l). Sayana sees here the 

imagery of the sacrificial fire mercilessly burning up the sacred fuel 
(kashthadikam rukshayati). However, the Nirukta-kara takes ‘knu’ as the root 
(meaning “to make wet”, “to moisten”), which is negated in the word 
(a-knu) (3Ht TFTbrfrl^ l), which takes the form Agni (3T#T4?ftc*#: l). No 
reference is necessarily made to the sacrificial fire. It may be conceded that 
even Sayana uses only the word wood etc. (kashthadikam). Here the 
derivation is from the similarity of letters (akshara-samya). 

(5) Another Nirukta-kara, Sakapuni (Rathltara), derives the word Agni 
from three letters in the word each being a fragment of a root, relies of 
condensed words (tribhya akhyatebhyo jayate) : 

(i) ^ “to go”, “to move” ( Dhatu-patha, 24,36) 

kR) —> 3FFT —> ( V? = 3f) + 

(ii) SfThl^- 3RfrF>, “to decorate”, “to anoint”, “to shine” 

(Dhatupatha 29,21) 

^ -> C 1 ! ->\) ( X) 

alternately, ^ , “to burn” (Dhatu-patha, 23,22) 

-> -> OO ( \) + 

(iii) “to lead”, “to carry” ( Dhatu-patha, 22,5) 

—> %T: —> (V'ft shortened into ft) 

3T + ^ + ft = 3fft I “one who moves, shines (burns) and leads” 

Rgveda-Darsana 139 







?ii3>.T*i!WJi 


Here the derivation follows the similarity of phonemes (varna-samya). 

But grammatically, the word ‘agni’ is derived from ‘agi gatau’, ‘agi’ 
becoming ‘ag’ | Unadi-sutra, 4,490) and with the suffix ‘ni’ to 

the root. The etymological sense is that fire goes up ^4" 4 -c *sG)). That 

the word ‘agni’ is formed from a root, however, is not universally accepted. 
A word has not only a root, but a crude and principle part of the word, the 
base of a noun in its uninflected state. This is not a root, nor the affix or 
suffix to a root. This is called ‘pratipadika’. Some grammarians and Nirukta- 
karas like Sakatayana hold these pratipadikas are also derived from the root. 
But other authorities like Gargya hold that not all pratipadikas are formed 
from the roots. Yaska mentions this controvery (1,12) : 

The opinion of Gargya and some grammarians is that Agni is a word that is 
independent and indivisible (akhanda); it is a pratipadika which can not be 
analysed into, or explained with reference to, a root, affix and so on. 
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3#T I 

The fire-god; the god who leads us upward, guides all 
activity; the god of the earth, who occurs as Vayu in the 
midregion and as Surya in the sky. 

# (#) 

I praise, pray, beg, worship. 

3^ri 

the spirit placed in front of man from ancient times. 

W i 

of the sacrifice; of worship. 


the luminous divinity; the bestower of gifts. 


the keeper of the cosmic order (rta) and inspirer of all 
activities. 

^TcTR^I 

the invoker of all gods. 


the best (most bountiful) bestower of wealth. 

3#q;i 

m srftr n 

# i 



gc TT || 


<O l l'll<] s 3JFTR^ 'uld'iis.i II 


W ftfaf^TFT 3TJ 'M'ji R) || 

^tcTK^I 

fTcTK^I ^flcT: I) 1 | ^MI<h4): II 

^rwrq;i 

W^Hi *HHT <I^WHJ 1 || 


Rgveda-Darsana 141 


I^P ii^ifi'ui 11^4^11 































Agni as a deity (devata) has been referred to in the Rgveda in the third 
person (paroksha-krta) and has also been directly addressed (prataksha-krta). 
The stanzas in which Agni has thus been invoked in the first book (mandala) 
of Rgveda-samhita) have been mentioned below. (The numbers refer to Sukta 
and mantra respectively.) 

I. Paroksha-krta 

(i) 3#: | 

1,2 and 5; 12,6; 27,12; 36,17-18; 59,2 and 6 and 7; 60,4; 65,4; 69,2 
and 3; 70,1 and 3; 71,8; 72,9; 74,3; 77,2 and 4-5; 79,5 and 12; 93,5; 
98,2; 99,1; 105,14; 107,3; 112,17; 124,11; 127,7; 128,1,3-4 and 6-7; 
136,7; 141,12-13; 142,11; 143,2 and 5-6; 145,5; 148,2; 157,1; 161,9 and 
14; 162,15; 169,3; 188,10-11. 

(ii) 3Tf^| 

1,1; 12,1 and 7 and 9; 14,3; 23,20; 27,1; 35,1; 36,1-2 and 7 and 
11; 38,13; 44, 3-4 and 8; 45,4; 58,7; 71,7; 72,4; 84,18; 96,1-7; 106,1; 
112,1; 113,9; 116,8; 127,1; 128,8; 136,6; 139,1; 143,4 and 7; 146,1; 
157,5; 161,3; 164,46; 170,4; 174,3; 181,9; 186,3. 

n. Prataksha-krta (313T l) 

1,1 and 4 and 6; 12,3 and 5 and 10 and 12; 13,4; 14,7 and 10-11; 
15,4; 22,9; 26,2; 27,4; 36,5 and 12; 44,1-2,5 and 7 and 9-11; 45,6 and 
8 and 10; 58,8; 73,4; 75,2-5; 76,5; 79,4 and 6; 94,1-14; 97,1; 105,13; 
127,11; 144,7; 147,5; 161,1; 188,3; 189,1-3. 
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m. THE SPIRITUAL INTERPRETATION (ADHYATMA) 


The third interpretation makes the hidden meaning the most significant 
detail in the mantra. Theword ‘adhyatma’ strictly means the spirit or soul inside 
the body (31 IchP| fr^fWfr^l). It is the hidden reality which must be 
‘known’ by study, austerity and divine grace. It is outside the scope of rituals. 
It is to be noted that the mantras of Rgveda do not have a natural ‘viniyoga’ 
(application in ritualistic action). There are only three items that must be borne 
in mind when the mantra is recited, studied or employed in any ritual: the rshi 
(sage-seer), chhandas (metrical form) and the devata (deity). None of these 
items is diectly related to any ritual, except probably the last one. The mantras 
where the deity is directly addressed (pratyaksha-krta), or indirectly eulogized 
(paroksha-krta) are either in the nature of praise (or eulogy) (stuti), or in the 
form of a prayer (asisha) for a mundane benefit (like heavenly pleasures, long 
life, wealth or progeny). We read in Brhaddevata (1,7-10) : 

TOT ^TT ^ I 



Praise is in terms of names, forms, actions or relations of the deity addressed 
or invoked. It is different in nature and function from prayer which arises 
from longings for some material benefit or other. 

^TTftpfr 5 TTFfg cTT I 
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This is a significant verse. It states clearly that the mantras of the Rgveda 
are more in favour of praise than prayer, and hence their ritualistic application 
(viniyoga) is minimal. Few indeed, says Saunaka, are the passages in Rgveda, 
where praise and prayer are together found; and fewer still are the passages 
where prayer for heaven alone predominates. One is reminded of the 
brahmana injunctions like FFtTTRt I, which are quite contrary 

to the spirit of Rgveda. The rchas are more in the nature of praises than 
prayer. Praises are generally not accompanied by prayers. 

Praise is not different from utterances. Both are similar in nature and intent; 
there is no asking for favour in them. The sage-seers who have realized the 
Real have nothing to gain when they eulogize a deity or describe it. Passages 
in Rgveda are mostly of this nature. The question of ritualistic application 
(viniyoga) does not arise. Hence, the ritualistic interpretation (adhi-yajna or 
yajnika) of Rgveda becomes irrelevant. 

The ritualistic interpretation (adhi-yajna) of Rgveda becomes valid or 
feasible only when a large number of passages in this Samhita have a ritualistic 
application (viniyoga), which involves prayers (asishah) and actions (karma) 
directed towards the accomplishment of some objective (artha). The prayers 
and action may of course be accompanied by praises (stuti), but the praises 
are incidental, secondary and optional. Brhaddevata explicitly points out that 
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such passages are few in Rgveda. The objective of all rituals ultimately is 
heaven or celestial pleasures (svarga); the expression svarga (incomparable) 
and unsurpassed happiness, (niratisaya-sukha) includes all mundane benefits 
like long life, wealth, children and so on. It is for these benefits that prayers 
are made. To cite again Brhaddevata, fewer are the passages in Rgveda where 
heaven is prayed for. It is the opinion of Saunaka, at any rate in these verses, 
that Rgveda has very slender ritualistic orientation. 

That praise (stuti) is different from prayer (asishah) is a significant 
suggestion. The latter involves ritualistic action, while the former is mere 
spontaneous articulation consequent on the experience of the supereminence 
or majesty of the deity. Brhaddevata (1,34) makes this point also : 

JFTT 3TOW: I 

% f^c4T ^ ^THHI^dlrhd: II 

The passages of Rgveda due to the sage-seers who have perceived reality 
directly are of many kinds, on account of praises (stuti), majesty or 
preeminence (vibhuti), and the extraordinary power and glory of the deities 
eulogized in the mantras. 

Further, the present interpretation focusses attention not on the different 
deities associated with different mantras in Rgveda, but on the one Self, of 
which all the deities are manifestations. The view of Yaska (Nirukta, 7,4) 
has already been mentioned : 
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4413^5)51511 44)3 <|«|S| 515 H 


Jn^PTFMi^dWl: ^ 3TW ^T *^Rf II 

“On account of the supereminence of the Deity, its single soul or spirit (eka 
atma) is praised in many ways. The deities explicitly mentioned in the Vedic 
passages are no doubt many; but all these deities are but aspects of the one 
Deity, who indeed is the soul (self) of all the deities : 

wj ic^nis^ ^rr: uc^-iPi n 

The expression ‘deva’ signifies, according to Yaska, “illumination”, 
“light”, or “shining” (dlpanad dyotanad va). The one soul (self) manifests 
itself in several ways, and these are the ‘pratyangas’ (limbs, aspects) of that 
one soul (self). Each deity is but one way the Self manifests itself; and in 
that sense, the deities are generated from the one Self. In the words of Yaska : 

| This generation or production is spontaneous and there is no 
difference between the Self and the deities : | The Self indeed 

is the whole of each of the deities. And each deity is interwoven with the 
other deities, for they are all aspects of the one Self: I'll I 

Icfcrc | II 

The spiritual interpretation (adhyatma) is so called because its premise 
is the one Self (soul or spirit), which is sometimes identified with Surya or 
Prajapati or Brahman, as for instance in Brhaddevata (1,61-70) : 

WT ^ I 

5PTT M II (5,?) 
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W^4 'qlPP'tl TTPlfcr: I 

?&$[( ^ tM - ^ 4%ta w ^u^dHji (vO 

Some identify this one Self with Surya who is the one source and destiny 
of all that exists, existed and will come into existence, and all that is moving 
and that is stationary, (cf. RV 1,50,10; 1,115,1; 5,1,47 etc.) This Self, also 
known as Prajapati, is the source of all that is real and all that is unreal (cf. 
RV 10,169,4; 10,121,10). It is imperishable and what can not be indicated 
in speech. It is the Brahman, everlasting (cf. RV 10,4,7; 1,105,15; 8,17,3; 
9,96,6; 8,90,3; 10,162,1). 

ii (M) 

This one self (called Surya, Prajapati or Brahman) divides itself three¬ 
fold, and abides in all these spheres (as Agni on earth, as Vayu or Indra in 
atmosphere, and as Surya in the celestial sphere). And in the rays of Surya 
are accommodated all the gods with their respective functions. 

srfjpjcr f^it Pm i 

414PiPi: II (ay) 

This self again is known as Agni in all the spheres, and it abides in three 
forms (Agni on earth; Vayu or Indra in atmosphere; and Surya in the celestial 
sphere). The sages worship this spirit represented by the three names (Agni, 
Vayu and Surya) with their songs. 
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fdtJc^q fell'll '-I'A \p=|<v5-^ 

frPTHT %mf% ^TTT II (VO 

This spirit (self) abides glowing in the interior of each of the beings; 
and he is worshipped as having three abodes (earth, atmosphere and the 
celestial sphere), in all the invocations and with the sacrificial litter spread 
out as worship for him. 

nerat eng^r ^ | 

^ ^tcTT: II (VO 
HT^IrWjNIHHd fafr# I 
drd^ FIHRRii^' 1 <TT <1^ II (^s°) 

There are only three deities: Agni on earth, Indra or Vayu in the 
midregion, and Surya in the celestial sphere. It is owing to the supereminence 
of these three that all the other deities are known by their diverse appellations. 
It can be seen that these appellations are various, because of the different 
spheres in which they function. All the deities are so many aspects or 
manifestations of the three deities, Agni, Vayu (Indra) and Surya, and the 
three deities in their turn are the aspects or manifestations of the One Self 
(eka atma). 

cTOTfat fojjcrff TTRT^r <K^I: I 
^TTpemrr 5 wts^qlRdi^n O?) 
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The names of the three deities are diverse owing to the different 
manifestations of the extraordinary power (of the One Self). The sage-seers 
speak of them in the mantras as having reciprocal origination. 

WPTR uRsikdl ^tcTT: I 

iT^lWTTTTl^r cTT: II (vsR) 

^ 3^cn% ^nRqcfwq’: i 
^TRTc%T rlc# II 03 ) 

They are designated according to the spheres (Agni on earth etc.), and 
all the other deities are also named differently according to the spheres, as 
belonging to the paricular sphere or as chiefly concerned with it. The three 
chief lords of the spheres, named differently and mentioned separately, are 
but the aspects of the one self (the soul of all the deities); and this self is 
the distinguishing attribute of all the deities without exception (atma sarvam 
devasya). The deities are essentially and fundamentally the one self or spirit. 
This is the ‘adhyatma’ approach of the mantras. 

The one self or spirit is in this hymn addressed as Agni. Brhaddevata 
(1,86) prescribes that the mantra is to be regarded as belonging to Agni where 
the distinguished marks of Agni are spoken of, or when the mantra is recited 
during the offerings of oblations are meant for Agni, or when simply the 
names of Agni are invoked : 
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ttRuiRhJWI^i TRTfl%^ 3v#: II (?, ^) 

This text, following Nirukta, gives this definition of Agni: Agni is so 
called because he is carried about by human beings ('fi'HclsT WTR^l) 
and because he leads human beings to the worlds above (•RcWn^ft R tP]r |). 
In the former function, he is designated as terrestrial fire (parthivagni) or 
fire on earth, while in the latter he is celestial fire (divyagni, madhyamah 
vyomni), represented by lightning. Both fires are known as soon as they are 
born (viz. appear), by all beings; and both know (viz. reveal) all things that 
are born ( viz. that are there, that is to say, reveal all things that are around. 
Hence both fires are called alike Jatavedas. 

fit rrt: differ Mr i 
cfrft ipHFTHt WJT: II (*,V0 

And both fires (forms of Agni) are emanations from Surya, and therefore 
whenever in any hymn Agni is eulogized, it is Surya that owns that mantra : 

m II (M 00 ) 

Further, Agni is like Surya in the matter of being ‘hairy’ or kesin (with flames, 
rasmibhih) 

3lf%r: FP^RT: I 

3#T 3 W II (?,<W) 
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Like the rays of the sun darting out of Surya, flames come out of the 
terrestrial fire (parthiva), and the streaks of light from lightning (madhyama). 
It is therefore that the fire, the lightning and the sun are all described as 
‘hairy’ (kesinah). And it is impossible to explain how they are produced, 
what their generative power is or where they abide or arise for they are all- 
pervasive (1,96) 

It is the express view of Rgveda that the supreme reality is one, and 
the different deities ae only names thereof 

for wF#TFn^sit 
fo*r: ¥ wn^ii 

TPrrfr wfonf% t % foj wi3^f% n 

(^l#^frT:) 

In the passages of Rgveda (as for instance in 10,88,10 and 11), 
sometimes the supreme reality, Surya is eulogized as Agni (d'yfl'jfcH ’Wilrl l), 
and sometimes Agni is eulogized as Surya ('3T^i'HlRr4l'jir^ ydlfrl l). When 
Agni is the name by which Surya is invoked, the contextual justification is 
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sMfcTOWH 


that Agni is invoked as the ‘hotr’ (the invoking priest in the sacrificial ritual). 


This is characteristic of Agni (the sacrificial fire) and not of Surya 


T |). The Rgvedic passage ) 10,88,10), which Yaska has chosen to 
explain ( Nirukta, 7,7) in this context, is : 


wAt ft ftfr ^TRlt 




ftcfftr i 






The gods (devasah) generated (ajijanat) Agni in the celestial sphere (divi) 
with their praises (stomena). Agni fills (pram) both worlds (rodasl, 
dyavaprthivyau, earth and heaven) with their powers (saktibhl). Three spheres 
were assigned to him (tredha bhuve). According to Sakapuni, the three 
spheres are earth, atmosphere (or mid-region) and the sky : 



The same hymn in another stanza (10,88,6) describes Agni as the ‘head’ 
of the world at night; and he is reborn as Surya at dawn 
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Agni is the ‘head’ (mGrdha), because like the body which cannot be alive 
without the head, the worlds and the living beings cannot subsist without 
Agni, and all dissolve into one piece in darkness. 

ijqf I T: ^TT 

^rTRt Tip 3#: I 

The worlds and the living beings appear once again as having their own 
individual forms, when Agni arises as the sun in the morning : 

w: ^TTCcf trcT II 

This also illustrates Yaska’s idea of gods being ‘itaretara-janmanah’ : Agni 
is born out of Surya, and Surya is born out of Agni. 

The adhyama interpretation does not confine its attention to Agni as 
the fire-god on earth. This agni is symbolic and suggestive. It is to be taken 
in the sense of the deeper reality, the self of Agni, which is the One Self 
(eka atma). Raghavendra-tlrtha’s introductory remarks in his Mantrartha- 
manjari 

brings out the point that although Agni is the express deity of this hymn 
(first sukta in the first mandala), the deity in reality is the internal being in 
it, Vishnu, who is known to Brhaddevata as Surya, Prajapati or Brahman. 

Rgveda-Darsana 153 














Whatever particular deity is named in the Rgvedic passages, the real deity 
of all the passages is this Supreme Self (called Vishnu, Surya, Prajapati or 
Brahman) the self of all the different deities. The force of the word 
^ I (and) in the above statement of Raghavendra-tlrtha is that the particular 
deity named in the hymn (Agni) is to be considered alongside the inner 
reality of this deity, in fact, of all the deities ( viz. Vishnu). 

Thus the hymn may be said to have two ‘viniyogas’, the main one being 
the attainment of liberation (emancipation from all distresses, moksha) through 
securing the love of the Supreme Self, and the other (intermediary) being 
application in the rituals (karma) : 

RP)4l J l) f^JjAGUKI I SRPrR: II 

The former is accomplished by praise (stuti), and the latter by prayer 
(asishah). The adhyatma interpretation emphasizes the former, while the 
adhi-yajna interpretation attends to the latter. 

Accordingly, the verb (f?) in the mantra has the import of eulogizing 
the Supreme Spirit, who is the inspirer of all the faculties of the devotee 
who is intent on emancipation, and the bestower of the appropriate benefits 
on the seeker after truth (Mantrartha-manjari ): 

ii 
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The words signifying the names of the deities like Agni, Indra and so 
on, occuring in Rgvedic passages are of two types, according to Mantrartha- 
manjari : one referring to the deity and the other referring to Godhead. In 
the present mantra, Agni is both the deity and the Godhead. The two are 
coalesced, as for instance milk and water I), or as the fire 

and the hot iron-ball The two are both and it 

is therefore that they can coalesec. 

The word is hard to render into English. It combines the 

connotations of shining, appearance, understanding, knowing, being alive and 
perceiving; it means light, illumination, consciousness that is pure in the sense 
of being devoid of object-reference. In Indian books, it is associated with 
existence or reality (Ruf) and bliss inherent in existence (3TFF?) > it exists 
as the spirit, as something that is alive and as full of light (being selfluminous). 
The word ‘RcR is often used in the sense of the light of pure consciousness, 
identical with the Supreme reality. 

The work mentioned above distinguishes the Supreme Spirit (bhagavach- 
chit) as pure and transcendental consciousness from the soul (jlva-chit). The 
former is Godhead (Vishnu, viz. Brahman), while the letter is the deity (Agni). 
In the Vedic passages, we sometimes find words which emphasize the presence 
of one Godhead in any particular deity and in all the deities (bhagavad- 
vachinah, kevala-suddha-chid-vachinah), as for instance when we read 
3PPTfj)%TFK: I and sometimes words which illustrate only the distinguishing 
characteristics of a deity (jlva-chid-vachinah), as for instance when we read 
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WFTlf^cfT% I Agni as a ritual deity has a personality that is limited, specific 
and conditioned. At first glance, when Agni is invoked, addressed or referred 
to in a mantra, the familiar meaning of ritual fire arises in the mind. But the 
intended meaning is the Godhead present within this deity. If the former is the 
mukhya-vrtti, the latter is the parama-mukhya-vrtti. 

Ananda-tlrtha in his Rgbhashya explains the spiritual significance of the 
expression Agni in the first hymn : 

The word ‘agni’ is a modified form, grammatically valid and etymologically 
significant, of the principal word ‘agra’ (meaning “primacy”, “superiority”) 
in its locative case (agre) - 

r:', vimi^n fnfart 

I WKcik I TRpnR>lR^V HIIV|fs?|| 

I W 3 # fffir *^11) 

(1) Of all the deities that are worship-worthy, Agni is the foremost; he is 
at the head of all deities, he is superior to them all. He must be 
reverenced first. 

(Jayatlrtha) 
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(Raghavendra-tlrtha) 

(2) Agni was before anything else made its appearance; in this sense, it is 
‘agra’ (ahead, prior, primary). 

TO I frqt fcT fat: I sfa 

TOJJ ddlcd^ll 

Being first to appear, prior to all else (agryatvam) signifies superiority 
(uttamatva) among all. 

(3) Agni is also the foremost leader, inspirer; the primary agent for all activity 
(agrani); the sine qua non of all that exists and moves. 

In the ritualistic interpetation, this is a significant expression of the sacred 
fire that is lit priorly and carried about first. Ananda-tlrtha points out that 
by the word yajna it is not only the external and physical ritual (bahya-yajna) 
that is meant, but more importantly the inner sacrifice (called jnana-yajna), 
known as adhyatma (pertaining to the body-mind complex). Here, as Vishnu 
is the forerunner of all bodily, sensory and mental activities. This is the 
adhyatma-form, hidden inside the body-mind complex l). 

(4) Ananda-tlrtha’s ‘attim’ is explained by Jayatirtha as follows : 
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3lf?cthc£cR I <fr tR#T ^rf ^RcT I 

^f|: ^r: 3TtqrfJt f^wn^ll 

The root-meaning of ‘atti’ is “to eat”, “to consume” (ad bhakshane); here 
the word refers to the one who eats, the one who consumes (karta, the 
agent). In the external ritual, Agni as the fire-deity consumes the oblations 
and offerings (havishah attrtvam). In the inner sacrifice (adhyatme), Agni (in 
the body-mind complex) is one who receives sense-impressions and input 
from the surrounding world. It is as if the world is offering oblations to the 
Godhead within each individual. Ones very life is a sacrifice, and Agni is 
the Supreme Spirit for whom the sacrifice is made. 

(5) There is also an extended meaning pertaining to what was said earlier 
(s^Ff^rT); and this anga-netrtva. Agni in the body (adhyatma) is the 
inspirer of all physical, physiological and psychological activities in the 
body, even as the sacrificial fire prompts all ritual activities : 

f^Tt: I 

(Jayatlrtha) 

3TPF Mcf I ^tCk 

(Raghavendra-tTrtha) 

(6) Then, there is this explanation of Agni being itself unmoving and not 
dependently originating any activity ( 3R^n). 
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m^\ t wfa t 5R# i <m jutef^ii 

(Jayatlrtha) 

3i^MM’Hi^noc^'^Ml4R^'H ^FTTfcT WTT^ 3FW cl^PTT^II 

(Padartha-dlpika) 

Then Ananda-tlrtha proceeds to explain the other details pertaining to 
Agni, pointing out the relevance of the mystic or spiritual interpretation. 

cf wVl$lNW f%rT JT^: I 

TsTRT |R|| 


1. The Rgvedic expression is taken in the sense of 'fdlR ( I eulogize, 
I praise, I pray). Raghavendra-tirtha justifies that it is but proper that Agni, 
whose nature has been described above, should be reverenced by those who 
aspire for knowledge (of the Supreme Spirit), for that is the purpose of 
describing the dimensions of his nature. Knowledge results from sensory and 
mental funcions which are all inspired by the Supreme Spirit: 

MtTHT frt 3 ITHTf^T: *T*TlRuniVlJKf4 ^ 

3rfT II 

(Mantrartha -manjarl) 


2. The word ‘purohita’ comes for explanation. Agni (the deity and the 
Godhead within it) is beneficent (hita) from the beginning, from immemorial 
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past ('i^Wl, Jayati-tlrtha SHTfecT t[T |). Raghavendra-tlrtha adds that Agni 
facilitates the lives of all creatures and is favourably disposed towards all 

3Rnf^n i 

(Mantrartha -manjarl) 

It is because of this that he becomes worthy of reverence (Rid) td,c4) 
ddfci | Jayatlrtha). 

Srinivasa-tlrtha points out that Agni is a ‘purohita’ in the above sense 
in two ways : one in the external sacrificial ritual, where as the sacred fire 
he symbolizes the foremost priest, and the other as the Godhead inherent in 
this deity in the internal ritual (jnana-yajna). The former is secondary, while 
the latter is of primary significance 

^(i Rd i art: w# 

d<-d4d*4 I fir# I f^: || 

(Padartha -prakasika) 

3. Agni is hailed as a priest, rtvik, and Ananda-tlrtha takes the word in 
the sense of one who governs, controls and inspires the sacrificial priest 
(■^fcd^pi'Hl'H'hr^'i q^iNi Rhfrd'd). The priest in all his activities depends solely 
on this inner light and guide rf^Ddcdi^I, Jaya-tlrtha). And further, 
sacrifice may be external or internal. When it is internal (adhyatma), the 
deities governing the sense-functions are to be regarded as priests, and the 
Godhead is the inner controller and inspirer of these priests : 
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^TRt WRT 3TMTf^TRt ^ I 3T«rTrJt ft%^T ^t^T: II 

(Rgbhashya -tlka) 


Raghavendra-tlrtha explains : 

(WFT ^1 WTT^l) ^[^WI<{HT f^cPTT ^f^TFl% 
3TSc(^t^I^njfcl5 f^PTFfWT I f?^raw. . .^f^fTTTO^ I 
(3TtqTr*0 fTHW^T I ^ 

(Mantrartha -manjari) 

The word in the mantra, ‘yajnasya’ is in the singular, but it is used in the 
collective sense (jati). The yajnas are of many kinds, principally of two 
varieties : the usual external rituals where the priestly activities entail the 
recitation of relevant mantras, and the purely mental yajnas (adhyatma) where 
the relevant understanding and knowledge play the major role. If Agni as a 
deity (yajna-devata) dominates the external sacrifice (bahya-yajna), he is the 
one who inspires the priests (hotr etc.) and governs their activities (niyamaka). 
When, however, it is the spiritual variety of sacrifice (adhyatma), Agni (as 
Godhead) is the inspirer and director of all the sensory functions and mental 
processes; which are like so many priests. The chief (mukhya) sacrifice, 
however, is the latter. 

The same interpretation is found in the works of the later glossators : 
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ItBSfc^U ItUHklSiH ItSsk^lt 


EUESJBQ-EpQA^ £91 

qoiq/A (, 9 tiuiTU§B, aqq) sbjjubui aqj jeqj jq§u jnq ajojajaqj si ji -puiui pire 
suoijounj-asuas qSrtojqj (SuipuBjsjapun ‘agpajMouq ‘bubu() uiopsiM sapucud 
oqM pBaqpoQ aqj si ji ‘aaijuoBS pujajui aqj uj -(BquureXiu) asrejd oj uiiq 
spajip oqM uiiq uiqjiM Xjiuuip aqj jnq ‘pasnud si oqA\ jsaud aqj jou si jj 
^ pasrejd jpsuiiq aq asrejd oj si ji ssauisnq asoqM jsaud aqj pjnoqs Xq^ 

(ijBX-Bqj?UBXjE<s J° luvddij-vjzjVAvdn}!) 

(II b^hlbbj IPMIb 

- iblPbblbrPjvb ib 3 ib->-s]M-b : sjuauiuioo s.Bqjjij-uXBf guiuuqdxa) 

| :jsiJt pJ ^ Jl bop| P 4 In^i h^. h^>KH£ b^hlbbj^ Mbbii^ 

I h^>KH£ 1 J^ h^bltlblj IfrMJte b-fcPP | PJbk 

J^klk S 2 ij±gJ_b& lM^bg>J IblPbblbtPJHc 
1Mb p frpp I :l hoj^ |> fr Injjt^b Ib-tk (n) 

•(BqBureXiu) 

jajidsui pus jopajip aqj si oqM ‘uiqjiM puaqpoQ aqj jo sasrejd aqj ajpaj 
Xaqj puy (puiui pus suoijounj-asuas aqj) sjsaud jo dnojg b si ajaqj ‘aaijuaBS 
pujajui aqj ui ‘asiAvaqiq '(unjs) XSojna ‘sasrejd jo ajnjBU aqj ui ajB suoijBjpaj 
aH (b§ubuub:>[) pnju aqj jo sjjBd sb ‘(qBqoi) sbjjubui aijpads aqj guijpaj 
‘sXbm oijpads ui suoijounj aoguoBS poisXqd aqj ui (qiAji) jsaud aqx 

(uyrsvyujd- mjjjvp vj) 

II Uujlb 'kk UH kfJ Mjvb I PjbPbblMb^Jvb 
1Mb I ilM PMbJb^fo^vb b4blPfo£bMJVb IP^Iblh^lb^ 

1Mb I . Mb Hblj b^f^Jvb . b^b I Etbotlr bb>bbb^Hblj>PjHc (l) 








































^*wmn 


the priests employ as praises, contain the praise of the inner controller of 
the priests themselves. It is in this sense that Agni is described as the priest 
(rtvik); he is in reality the inner director of the priest (niyamaka). 

(cf. also Chhalari-Narasimhacharya : 

tcic<tc4)H4) PflAid 3TTe> I did feed l<^ I 
^fedlR^irdl^d^T ^ <hdfe-cd1^eddied: 

{ i d RRR m w# i 51 m ^ n 

(Rgbhashya-tlka-vivrti) 


also Srinivasa-tlrtha : 

^dllfedvd^R’l^W fTRU^FT II 

(Padartha -prakasika) 

The word ‘deva’ in the mantra is explained, with reference to another word 
‘hotaram’ in the mantra : 

'dlddl&ddl^hkrdr ^gr^TT I 

ttttt w ^ 11311 

There are six details mentioned here to explain what the word ‘deva’ 
signifies; and they are headed by the detail “light”, “illumination” (ddMdjR 
MrfldvRdiMKN I $rHlR ffT^I Rupavatara-tippani). Illumination, 
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victory, lustre, praise, movement and play are the details mentioned here. 
They all characterize divinity. The deva’s actions are of the nature of light, and 
are praise-worthy (^rT'TRf '{Mcl: dihRl I Mantrartha-manjari). The suggestion 
is that divinity is in terms of unlimited auspicious attributes (gunadhikya). 

The hotr is the priest who answers this description; hence Agni is called 
hotr, meaning thereby that Agni abides in the priest identified as hotr (hotr- 
samstham), as his inner controller. Otherwise, it would be meaningless to 
hail Agni, the deity, as hotr, the priest, one of the four priests (others being 
adhvaryu, udgatr and brahma). It is also relevant here to recollect that the 
Veda assigned to the hotr-priest is Rgveda, the Veda that belongs to Agni. 
In a sacrifice, Godhead abides in the hotr-priest as the deity Agni, as the 
Supreme Spirit abiding in Agni himself as Godhead. 

ffr Mr: n 

srffcTPIT means ffcRTFTcrT I 3#: WRIT I 

fl^rpir^; I 3#: 

m\\\ 

(Padartha -prakasika) 

Ananda-tlrtha also brings out the symbolic significance of the hotr-deity : 

3#Frm ^rpiT wrsf^r#^mT i 

Win I IIVII 
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If in the rtvik-priest, the form of the Godhead takes the form of the 
inner director of the specific priestly functions, especially the recitation of 
Rgvedic mantras, in the hotr-priest, Godhead abides as the very deity Agni, 
as the inner director of the deity itself. This is how Agni in this mantra is 
called hotr, the offerer of oblations (havisham hota). 

(cf. Satyanatha-yati:) 

(i) sort 

t 3 i 5 sf%Tfanfr- 

Wl% {|^c4)l4)Rl ^ 3 t£rT#T 

W: II 

(ii) ^f^fKcfpsT WHZS wft 3 

^GlPt^H't.ifiHlh^^ WTFcftrWr ftffacT: {l^lWIT ffcT 

^TTT: II 

(iii) 3ifiMH=h l^ft: ^ftjWTc#fcT4: I ^l^dl = 1[fTRr- 
J#lr^^tefjT: Wt {ld4fw, 3T%fiWdM: ^picTT II 

(Rgbhashya -tlka - vi vrti) 

It is significant that the hotr is differentiated from the rtvik (priest in 
general), as an offerer of oblations (^R'tl ^fcTT ?fcT l), and hence 

directly associated with the sacrificial fire, the deity Agni. Abiding in this 
priest is tantamount to abiding in Agni itself, as the inner controller 
(agni-niyamaka). Hence, Jayatlrtha : 
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n^ln flavin n^sln iraivln i^Vnsin 






































^^ c I T ^ fwr: 3fiTtsM#f ^T ^TTOTT 


3^T II 


(Rgbhashya -tika) 


The adhyatma interpretation of the expression hotr (the sacrificing priest, 
the offerer of oblations) involves the entering in of objects of knowledge into 
the sense-organs which are instruments of knowledge. The particular objects 
like form, sound etc. are the offerings prescribed and the sense-organs are 
the common fire into which the oblations are offered (indriyagnishu 
cha arthanam yaddhota). Godhead provides this enjoyment of objects 
(bhoga) 

3T«Tlrit ^nwfrT - d^lRRm^Rj 3TRPJ 

dcdRRdRqWW ^R: I cfFHW ^dl'Fh: II 

Godhead (Agni-antargata) is described as the hotr in the sense of the 
provider of enjoyment (bhoga-prada). Therefore, the praise of such a 
beneficent patron is indicated d'xRdl ^ l). 

The word hotr has also the sense of invoking, inviting, beckoning (from 
the root ‘hu’). The divine arrangement is that the objects of the world are 
invited to enter into the sense-orifices : form into the eyes, sound into the 
ears, smell into the nose and so on. Satyanatha-yati points out that this aspect 
also must be taken into consideration, along with the idea that the godhead 
abides in the hotr-priest: 
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jjitowwii iWlawwii 

f^J 3T^|#HR II 

(Rgbhashya-tlka-vi vrti) 

The facilitation of the function of the hotr-priest is by dwelling within 
the priest (^(<jcql'-rilPi) is one form of Godhead; and being the deities 
favouring sense-functions (ff^TTf^RTpr^TT) another. 

The final description of Agni in the mantra as “ratna-dhatamam” is now 
explained : 

ffdMKddcdhHId ¥ fftcT: IIMI 

The word ‘ratna’ (jewel) (derived from sRl-si'Hl^f I with ktna-suffix where 
is elited) is no doubt included in lexicons in the names of wealth. But 
without forsaking that primary significance, another extended meaning may 
also be given : wealth is what causes delight, and so ‘ratna’ may be taken 
in the sense of enjoyment (rati). (TfcT WT l) That which produces, 
provides and supports enjoyment or delight is ‘ratna-dha’ ( t H< u ll4 e h'W TT 
TRfT: l); and if it is excessively so, it is ‘ratna-dha-tama’ (^(d^dfd l). 

It is synonymous with unsurpassed bliss : 

wfa ^ddld^ Mfcid: (as for instance in the 

Nighantu TfT: I given in the Vivrti) Tdlft 

3TqInH^|TtiHI-?T II 
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ira'nniin 




















^T ^ ffcT ^^TT: I 3TfcftftT ^FIT: T^m: II 

(Rgbhashya - tlka) 


Raghavendra-tirtha, however, suggests that the word ‘ratna’ may also be tken 
in the sense of wealth; the word ‘ratnadha’ would mean wealthy. 

tdKW 1 TT3T^ ^T*f: || 


But he prefers the interpretation of ‘ratna’ as happiness 

I pf q# ffr TOTT: I ^^FIT: I II 

(Mantrartha -mahjari) 

In short, the word means excessive happiness And this is 

relevant in external, physical, sacrificial ritual as representing not only Agni 
as the deity but also as the Godhead abiding in the deity, as in the internal, 
mental, spiritual sacrifice (adhyatma), where the Godhead dwells in the body 
and provides not only for the enjoyment of sensory objects but also of the 
bliss of liberation. 


For Satyanatha-yati says : 


ifcT II 


(Rgbhashya -tlka - vivrti) 
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The interpretation offered by Ananda-tlrtha follows the basic formulation 
contained in the Rgvedic passage TT Ml TRVT TT I (10,82,3)- The 
Godhead is one; but the deities named are several. Ananda-tlrtha says at 
the very beginning of his Rgbhashya : 

Tf <4 HI fa ft ^cTT ^HW'l I 

t-MyrmmjtdH’l d^ll^lilsfjM W=M^ II 

^Kfanfarili)' TW I 

wMii MI«N u r: II 
^ftTJWT: W: JT^ft I 
m\ ft^frh wr ^iftdi fTrfaraft u 

Agni is the first deity mentioned in the Vedic corpus; hence he is the 
foremost (agranl). However, this is how the Supreme Spirit (Vishnu) is 
praised at the vry commencement (agre). This is also why the reversed 
Badarayana (Vyasa) began his Nirukta with the word ‘agni’. All the names 
connoting the several deities in reality are names only of the one Supreme 
Spirit, Vishnu (viz. the Brahman of Vedanta). 
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^fa»shi 
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# i 

^iRdHJ 
TfTW i 


^Icd'JlhJ 


^rcq;i 


idMlcH 4 ^ I 
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Three-fold connotation: 

1) the sacred fire of sacrifice as the deity (devata) 

2) the Supreme Spirit abiding in it and directing it 

3) the Supreme Spirit dwelling in the body 

I praise, I reverence; I desire, I seek (from the original root ^, 
“to desire”, “to love”). I go towards. 

Beneficial to all from the very beginning; set or planted in front, 
of the sacrifice: 

1) external physical sacrificial ritual (bahya) 

2) internal, spiritual sacrifice of the nature of knowledge (jnana) 

light, illuminer 

the inner controller of the priests (niyamaka); the priests 
themselves are in fact the deities presiding over the sense- 
functions; trembling joy of truth 

abiding in the priest; the Supreme Spirit who offers oblations 
(respective sense-objects) into the fire of sense functions, and thus 
provides enjoyment (experience of sense-pleasures). 

the best provider of the absolute and ultimate happiness, viz. the 
bliss of liberation 
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fcWik^ik MHk^lk IklkSkljklk fclMkl^ll lkliik|®k 


l LI 


HUBSJ^Q-^p3A3^ 


(I imppjfo : fii^i^() ttf») II :jtl ^ >- P l!-k^P>lj 

I : ppipp> :JJb£i P|?lfcPJte I tUsjei jyi (l^|l » =) J£>b J^l £1 IItkMhEi 

I JdMel -yk I (II l«fe£ lkJjjlkiS 
:ujfo MkMM&Sklh) II :kK14h I 1P|1 mji Ifclkfefthh^h^t^ 
ll^isle I in^: I Ji^. 1 I 'bmg. 

I (^^kLte) ^j. + (Tth^ft ) <— Ete <— "fcvp <— (ik J^lt ^h±k) & 

I^bi + II Wh P^JI*)I> : >Pfclt>h Ep>jvfc l E’kHPPjfr l^ J vk I INihfrflft-fe: 
b^KPlte kV-PHPPJ IPMte IblUbklbfMJ^I^IMflh^ I MUate I 

| <— ^}i> <— ( |^-‘l t k ) E <— (Hrf'k) ^j. (I 

% ^hJiiftT?) n XfelKh ^4^hlPPIfc : Phol}> r’lk^l'WI^JIPPik 1^ 

l(W*0 ± + 

'hh <T- ( ^ ) \h <— ( |PI0 Ji I ih IH^IIw Ite Ik iMk i VkP^ IPih I h4llh 

l^tfi^feft U^jlkte lEi^E 

( <- S2i <- 'M/v) I HJ\P^ I ^ 2^ (I ^) I ^ 

llEkMtellate l~ W>hE^PPP-PP I ^P^h l PP^ I IPP >h kh< \'hQte 

(l ^lMbhfrEkP K k-P j> SIP<&fcl>h ) 



¥$kkbk^p^ Ml 





















































( 2 ) 

('H^dlHId: |) 

. f> L *«<~N MNr\ r *\ 

SJlST: ’JTOiNMM 

*iri^<?d I 


(^^‘. I) 

3T&: I | I ^t: I I W || 

I ^fRI 3TT I |^l 


(sra |) 

3#: ^T: I 3cT (^:) I 

R ^TR ^ 3TT ^TfrT II 


I 

ADIII-YAJNA 

3TNI% cpfftfr WTFJWTFn^mT l|3TT^m ii 
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(Sayana) 


W#: yRR: JRjfrTf^T: wW{: ^T: I 3rf j&l'fHH: 

^IWrfrtfa ^JcT: II ^Tsfr: ^cT: ^ *# 3ff WfcT II ^ JfM ffo 

I 3TFf^ II 

The prayer is for Agni bringing (a vakshati) the other deities (devan) 
hither *iha), viz.to the place where the sacrifice is being performed. 
Agni has been praised for this purpose (ldyah) by the sage-seers (rshibhih) 
who were there in former days (purvaih), and who are there at present 
(nutanaih). The deities must come here for partaking of the sacrificial 
offerings. 

The sage-seers in the olden days are, according to Sayna, those belonging 
to two lineages : Bhrgu and Angirasa. 

(1) Bhrgu-lineage 

Brhaspati, Ayasya, Atharvan, Dadhyang, Vrshan, Samvarta, Usija, 
Uchathya, Bharadvaja, Dlrghatamas, Sudadhvan, Rbhu, Vibhvan, Vaja, 
Kavandha, and others. 

(2) Angirasa-lineage 

Vasishtha, Atri and others. 
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There are several passages in Rgveda where the seer-sages of olden days 
and later or contemporary seer-sages are mentioned, as illustrated by some 
mantras in the seventh mandala : 

7,22,9 ^ ^ ^ ^ 

^ wpt te ii 

7.29.4 3 cTt 41% 

7,53,1 % frfe ^ ^ u l^i^ll 

7.76.4 ^ WTT^ W1TTT: 

^k: II 

7.91.4 _^T 3H43K1 3TRTT II 

There are also references to mantras being old or new; as, e.g. 

7.59.4 3TPT T 3TT4f II 

7,61,6 ST 4T 

f^TTfr Rf4TfT II 

The import is that Agni is being adored all through the ages, by eulogies 
ascribed to sage-seers ancient and modern. Agni has always been worship¬ 
worthy. 
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4*|swi*si. 


They all eulogized the fire-god, Agni, for no ritual is possible without 
this deity. In fact, Agni is praiseworthy (Tdya) because of this reason; and 
also because he is the one who brings all the other gods, and conveys to 
those gods what is offered by the priests. Agni is the only god that is visible 
and tangible (pratyaksha); all other gods are approached only through Agni 
(hence % ^4T: ). The gods of the sacrificial ritual are ‘consumers of 

the oblations’ (havirbhujah). 

There is a passage in Rgveda (4,7,1) where it is recounted that sages 
of old like Apnavana and others belonging to the Bhrgu lineage discovered 
and brought to light the glory of Agni, who was till then hidden in wood 
and raging in the forests, and who was also the support for all living 
creatures. He was indeed the praise-worthy one for all those who travel on 
the road that leads to the gods, for he was the first among the gods to 
appear. 

M f^T fafr f^t II 

(For details regarding adhvara, see later, 
notes on mantra 4) 


Rgveda-Darsana 


175 










(3#: 


3#: I 

^RRf: 


I 

W. I 

3TT 4^ I 

^[J 

^1 


the sacrificial fire-god; 

by the sages who were ancient and who are 
contemporary; 3cT may also mean 3TFTTftRrcR “in 
future also”. 

is praise-worthy; has been eulogized, 
he (Agni) 

brings along, carries hither. 

the gods (who are receivers of our offerings) 

to this place of sacrifice. 


3#: I 34i^4d M |cH JMI OH II 

I 3ftfit: I 

^ I J ^l^l: | | (^Kt 3TWlk: I cRT: 

<TT: I) 3TWf^#; 4#T1%: 3^1%: | 

| ^ (^RTf) —» 

£$4: I fhr 4 : | =b4Rl ,n fi^l cf. ^<4l u 4<f I Panini 

3,1,124). fRj 4W: I 

I ^ I 31^ ^ I 
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| 3TT + ^ I V?^, its locative form SffFFIJ S^l^: | (Panini 5,3,11 

and ^ 3TT^T for & I ^T^ll 5,3,3) 

3TT 4^fcf I 4\ + ^ + fcT I Wt + | FTrTRft I 

(Panini 3,1,33); ^ in the root —» £ (^: I, Panini, 8,2,31); then 
tff (43T: 3K% I, (Panini 8,2,41) -» 4^ Ufa (¥ -» T) = II 
3TH^;i HTWf^ll 

n 

ADHI-DAIVA 

Like in the previous mantra, in this mantra also Agni is the deity referred 
to (paroksha-krta). Other gods are also suggested by the word ‘devan’, 
accompanying Agni. 


m 

ADHYATMA 

Ananda-tlrtha summarizes the import of this mantra ; 
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Jayatlrtha suggests that the intention of the mantra is to indicate that 
there is a long custom or tradition concerning the praise-worthiness of Agni 
l). That is why the sage-seer recounts that the sage-seers 
of ancient and bygone days eulogized Agni, and even so the sage-seers of 
contemporary times. 

However, Agni is not merely the sacrificial fire personified, but also 
Vishnu (viz. the Supreme Spirit, Brahman) who dwells in this fire as the inner 
director. ( Rgbhashya-tlka , ||). 

And this Agni is praised by all the sages who are endowed with especial 
or direct understanding of the Supreme Spirit and hence described as sage- 
seers (ibid., II from W fTFf l). The 

expression vi-jnana indicates experiential knowledge, in contradistinction to 
jnana, which is sensory, and scriptural knowledge. The sage-seers (rshis) have 
this variety of direct knowledge of reality, which distinguishes them from 
others. All the sage-seers, irrespective of period of time, are always 
committed to this reality (here Agni and the Godhead within that deity), 
which they have directly experienced. Hence they adore Agni (Idyah), for 
he is the one reality worthy of adoration (Iditum yogyah). 

His relevance has been indicated by his bringing ‘here’ (iha) all the gods 
(devan). ‘Here’ in the context of external sacrificial ritual refers to the place 
of sacrifice. But sacrificial ritual is more importantly internal (antara, 
adhyatma), carried on within ones own body. So ‘here’ means “in this body” 
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(asmin sarire). And the ‘gods’ here mean the deities presiding over the 
sensory and mental functions (devas, for they illumine objects 
indriyabhimanino devan). But these deities are always present in the body; 
where is the question of their being “brought” (a vakshati, avahati) ? They 
are ‘brought here’ in the sense of their especially facilitating and favouring 
the development of correct knowledge and devotion to Godhead. 

^rr wtwitt ^fHr ^rf^r 

■3TFPTr[ | ITFf# 3 I 

^iwi = m iTFrwrift i 

(Rgbhashya -tlka- vivrti) 

The idea of the sage-seer is that Agni (the deity and the Godhead) should 
render the sense-organs and mind capable of providing spiritual knowledge 
(Mlq) t HlR u l: ^3 I) 
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3T0r: I the deity and the Supreme Spirit dwelling in the deity; 

and also in the body. 

W shRRt: I by all the sage-seers, the especial knowers of the Real 
or seekers of Truth. The rshi here signifies also the 
deities presiding over sense-functions. 

I praise-worthy; merits adoration. 


W. I 

3TT wR - 1 




He (that deity and the Supreme Spirit dwelling in it, 
as well as in the body). 

brings together (so that they facilitate knowledge and 
devotion); constantly bears + n + fcT), where ¥ 
has frequentative force. 

the deities presiding over the sense-functions. 


in the body (in jnana-yajna). 


a#: I ^TfTT, d<-cf4n f^J: I atf}|Rq|qcMfan^dl^m^ I 

II 

^ wWf: I #: I RRtHlfeRl^HdccdKRdHV. II 

I ^cT: I dK: II 

W. I a#: || ^T: uRKlftnn: II 

an n^frT i an n**FT: n 

# ^ u IMd: II 
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4^^^5)31511 


l (^imm^I) sRqc^i^ 1 ^N - wiU ^ PFT 9i u Ph ^ I 

srfaWT FTpTTt tWTRFfFT II (Padartha-prakaslka) 

W[ 3TPPPT ?IH# M^IWTfH ifa I (ibid.) 

^R^Mf f^RPTc^sfa ^TFTPPPT PTP ?1M*iTtMlR- 
ft%TtWP3P^ I (Rgbhashya-tika-vivrti) 

151 3Tf^ I UPP# I 



1^59)1 51^4)1 Jl^sill H<R5i)\ 























(3) 

('HffjdHio: |) 

srfM fpr i 

^t^rrrWRTIRH 

( t T^TT3: I) 

Sjf^TT I I 3^RW I WT I ^T I f^sf^ | 
mm i ^ttswt ii 

— N — N 


|) 

arf^RT TPm Tfa ^ftWcW 3T^?r II 

I 

ADHIYAJNA 

srfta'H'S^ ciiftwpr ^wnt *r 

I (3flT=f^TC% ^,6) 
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(Sayana) 

%*r #3T ^crtsRi^HifiHi P)PWhc)t wttt: i 44 *h i 3^4 anfrfrT 1 
#?4 443;? i Tt^‘ 3 R RFTW 1 t 3 <kiRt 44 #RFirq;i w 

<HlRdl wt 3 ^I 41 rdM arfcRT^T ^rdlR'O^^d^ I ^fcT f| *# JW: 
11 

The praise here takes the form of describing Agni as helpful in our 
obtaining (asnavat) wealth (rayim) that only flourishes, increases (posham 
eva), day by day (dive-dive), along with celebrity (renown, fame, yassasam) 
and exceedingly valorous children or attendants (vlravattamam) (cf. 8,23,21). 

The benefits of a sacrifice are recounted here. Wealth (rayi) is material 
wealth (dhanam, rayah) which does not perish or attenuate, but increases 
and flourishes (posham) 

cf. 1,125,1 iNfMlVl 7T# I 

2.21.6 TfT <4Hwf4& cTJTT^I 
8,23,21 3 ft TTT ¥ 4Hd^r: I 

8.59.7 TNTlH WTFlJ ^ 3 1 
Mt ^fedWI3 qaT^II 

9,66,1 ^44 44 4^1 

(the expresssion is Vedic; it means ^jfcT ‘gives’) 
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The celebrity here is in terms of being a generous donor of gifts to the 
priests during sacrificial sessions. But it makes sense to take ‘yasas’ along 
with ‘rayi’ and ‘vlravattam’ (see later). 

(SrfjRT SRcRRfta^l) 

I Through the grace of the sacrificial deity, Agni (devata) only (eva) 
wealth 
obtains 

TfTHT I (wealth) which only flourishes, and does not decrease 
I day by day; ever 

I (obtains also) celebrity (for giving gifts) 

'fk'icti(and) a host of exceedingly brave followers 

(Agni is praised here for the benefits he confers on the sacrificer) 
srftRT I (ftforcPJ^T) | rtmfa I I 

i tirq; i Vft ^ i 

I I (^TTTRtafcTt: I ^TTtok: l) I 

Tl^TI 5^1 3TOFT tlFT f^TFf I I T 5 
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f$f% I yRlR'lHJ Ac4*iJ 

*tot; I W: ^ I 

cfHcircHHj #:: $%■-, ^Tsf^H^ftfd rmrr«f: ^rfriwr 4kdrd4 

%tf^i to; 3^1 

n 

ADHI-DAIYA 

Again, Agni is the deity praised here. 


m 

ADHYATMA 

Ananda-tlrtha suggesting the spiritual interpretation of the mantra which 
alone is relevant c^TO'^^l Padartha-prakasika), summarizes 

the import 

Red ^TOTTO^I 
cfi4drd'^m ii 
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The wealth (rayim) that is obtained by him who praises due to Agni’s 
grace is of two types : external (material) and internal (of the nature of 
knowledge) 

^fit'll clcMl^T WtcTT TT# qdlc*l4>, 3T-T[cT fkm 
f^rrT || (Rgbhashya-tlka) 

TTTcTT, 3T»nrT fTFTRpT 1%ccPT I (Mantrartha- 

mahjarl) 

3#: aT«TTcT T TTT^ \ 

Celebrity (yasasam) is not necessarily associated with generosity or gifts. 
One who has spiritual wealth gets renown and becomes a model. It goes 
naturally with the next mentioned benefit, derived from praising Agni (who 
is the lord inhering in the body, l), ‘vlravattamam’. The 

interpretation that it consists of procuring brave children is irrelevant in 
the context (3T«ncT^t Slf^K'btfr'FMldl^l) 

(Rgbhashya-tlka-vivrti). Vira means ‘vlrya’, power, energy, strength. In 
its superlative degree it means renown, knowledge and happiness of the 
highest order. 

3T«n?T ^TRWFT: I WF pT 

T I ^ II (Rgbhashya-tlka) 

186 Rgveda-Darsana 






































=n<M^. WWf4 fRTT 4t44ctW Wt flFf ^ '^'I'lRlcI 
fFT: II (Mantrartha-manjarl) 

4Kc<imM^4)4'-K: I 4U^4)4}K4fU>l4c4 I 

51 M *p=T %fcT W^l^l^sR 1 ^ I (Padartha-prakasika) 

The word yasas means etymologically knowledge and happiness. 
(Padartha-dipika) provides this justification: “ya” means “to go”, “to know”; 
and ‘sa’ means happiness. 

firr 414 wr 

^ w i^tpt ht 4 pr %f4 sq'R^n^'^(4ci44f4 w: 11 

Further, Rgbhashya-tlka-vivrti offers another interesting adhyatma 
interpretation for all the three benefits (rayi, yasa and vlra-vattama) from Agni 
together : 

HH §*4 %f4 I ^TT HFFt WTO MTOfat fFTFfcn^4 fH t 

pfl 4 ^t%frT d-d,lrlWWMT # «3«hHlc*WKlHl W ff4 

^;il 

4t44?cr4 mwrct^i ctt^t ^4 4hf^i TOtsnrHTO 
I4 < di?i®4'f 1 ff4 1 si^^Rfsj'ife wTwfr- 

dsWR^JWI^d II 

<14^i^4rff Tfr^fTTT TOctsnrpt ^Rh^4 
froja'€i444f4 ^f^i4r f4wr 11 
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iaV.iqswn 


The meaning of ‘rayi’ (wealth) is knowledge that is indirect (derived 
from scripture, sensory avenues and reasoning) (vidya, viz. paroksha-jnana). 
The word ‘vlr(y)a-vattama’ signifies direct, experiential knowledge 
(aparoksha-jnana). And ‘yasa’ means happiness (bliss of liberation, sukha) 
through knowledge, which comes only as a result of divine grace, and this 
grace is from the Godhead that dwells in ones body (hence adhyatma-gata). 

srfjHT I By Agni alone (viz. by the Supreme Spirit dwelling in Agni) 

I wealth of the nature of knowledge (indirect) 

I obtains 

41*1^1 increase, growth 

f^h ever, daily 

431^ I knowledge and happiness (T and ?T) 

4k'=lcdHh s I experiential (direct) knowledge; realization; bliss of liberation 

31#TT I I I d<*rl4d$R u ll I I 

#FT I 3TSM 

i i w^RRi <t4&4MifW u r: i 
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jUrwwi 


’Tt^i Rr^q-3^3;i i 

f^f^r i 

| W: I W: <£)f<foi I 51 m ^ I yiM u ll4=tvm i m^'eH ^rTFT ^iMi4r=u^ 
^I'+.K'W (3T) ^HlFlcqiqJ 

'M'icd^l §*=T ^Irff^l 
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iivii 


(W: I) 

I *pt i i 1 1%^r?r: i i srftr n 

^T: I ^ I 1^5 I II 


(3^PT: I) 

(^) 3TiT, (r^) 3T^R R^d: T rf^J: 3T%, TT *Ni(il II 

I 

ADHI-YAJNA 

As valayana-srauta-sutra (7,8) enjoins that this mantra (and two mantras 
that follow) must be recited during the eventide of ‘trtlya-savana’, when the 
ukthya-mantras associated with Abhiplava-shadaha sacrifice : 
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iMktqwii 


(Sayana) 


t i ct i t w{ i ta<n ^rfg % i ’ifoj- , rfer: uiihhRi i *t ^ *r ^ 
w- i ^5 i st%h; i wf i mmiR ^f^r%5 



srfkf^r i # {l^lR ii 


#?3T R*mf^ I T f| 3TflHT ^r: Trf^cf W WKTT f|%j 


5P^f% II 


In the mantra, Agni is directly addressed (pratyaksha-krta). He is 
eulogized as guarding the sacrificial session (yajnam) from all directions 
(paribhurasi), by which act the ritual becomes free from violence (adhvara) 
(cf. dhvarati himsa-karma). The demons and other wicked adversaries will 
not be able to hurt those who are engaged in the ritual. As a result, that 
sacrifice alone (sa it) will reach (gachchhati) the gods in the heavens 
(deveshu). 

The word adhvara means yajna, the sacrificial session, hence the name 
for the perforing priest, adhvaryu. Here, it is used to describe or qualify 
yajna. 

(cf. The yajna is protected on all sides by the forms of Agni. Ahavanlya- 
agni in the East, Marjallya-agni in the West, Garhapatya-agni in the South, 
and Agnldhrlya-agni in the North. Agni is therefore called present in 
various forms : I (Taittirlya-samhita, 1,3,3). 
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Many names of Agni are given in the same text. Besides the names cited 
above, I JT^cTT: I ^: | | | | | | WJ: | 

1 1 i i f^nj: i i wth: i swt i w^pj; i 

SRPJS: 1 I ^TRT I I sli^R: I §wfiJT I I I 3^^^: 

(^rff: I jfiFT: 0- Agni is begged to protect the performer of sacrifice through 
these forms (HlR *rpf, R^ *TT, ^TT ^TT ||). Protected thus alround by 

forms of Agni, the adversaries of the sacrifice or of the performer of 
the sacrifice will be able to do no harm. Therefore such a yajna becomes 
a-dhvara (bereft of violence). 


3# 1 

0 Agni, the sacrificial fire-god 

^1 

that (refers to yajnam) 

w^\ 

sacrificial session 

3P^T x 1 

which (reference to yajna) eschews violence; becomes devoid of 

harm from inimical forces 

f^PT: 1 

from all sides (directions) 

31% 

1 (you abide) surrounding (the sacrifice); (you protect) being 

alround in several forms 


that (yajna) alone 

% 1 

to the gods (in the heaven); amidst the gods 

1 

goes; reaches; approaches. 
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ggKTOiiqif 


Sfit | (¥Rf%rq;i O Agni, Panini, 2,1,48) 

3p-4^ i t fW «r: 3^4 i ft^rdlcr^ i wwft 3 tRtt Trf^r *nr ftftfij; t 
SPT 4f% I 

f^RT: I ^r: I 3TftcT: I wftg I !J MlR^Rd-R^ 

j n^rMijfi5n^^n%5 i wtotRrs i i 

I 4fer: SMHHRi I ^ ^ I *T4% I £l’fRiRfa 0U 4- 

^nfirff^RpiT i r4 ^r: *m\ 44 % 1 

W' ^ 1 (^ = ^ 1 ftTO: 314WT l) 

I wf I R=IMI I (or <Rl'i^ ^n^rfrT) 

Tp^fcT I (^f^l) (#JFl^l) 4^4 4W TUTtfr I 


n 

ADHI-DAIVA 

Agni is here eulogized as a protector of the sacrifice. Brhaddevata (1, 
66-67) mentions three forms of Agni: Pavamana (in atmosphere, midregion), 
Vanaspati (on earth), and Suchi (in the celestial region, sky) (cf. Taittirlya- 
samhita, 2,2,4 : Three forms Pavamana, Suchi, Pavaka). If this is one account 
(by the priests, vipraih), another account (by the sages, rshibhih), mentions 
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Agni (on earth), Jatavedas (in the midregion) and Vaisvanara (in the celestial 
region) 

itr i 

^%sf3T: II (^) 

^Id^l Wt ^ %TFKt II (^.vs) 

j r B nff 3T3^r =r i 

f^ftlf^r ^ ^TT: || (^) 

wra#r *h^ichmhmH f^ffacr i 
^tt^hRhijH ^ ii (vso) 

TRlfr ^w: I 

3H|wmi 5 WTs^iH^iPidi^ll (vs*) 

Although three forms of Agni are mentioned, these forms are really the three 
deities mentioned by Yaska (Agni on earth, Vayu or Indra in the atmosphere, 
and Aditya in the sky) ( Nirukta , 7,5, also Shadguru-Sishya on 
Sarvanukramani, 2,8). cf. also Atharva-veda, 12,1,20: 3Tfj#T 3TT <P# 3T3%W 
^ | Hdltl ^°d c ll^ 11 All three forms therefore are 

really forms of Agni. They are named differently due to their different 
functions and different locations. Each form has a ‘power’ of its own 
(vibhuti), and they are derived from the ‘majesty’ (mahatmya) of the one 
Godhead. The names are many, because they manifest different aspects of 
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this majesty. (Nimkta, 7,5 TOt JttSWI"JliV+,'-'Jl 3# Tltfr wf% I). 

Each deity gets many names. The one Godhead (atma) has three aspects, 
and Agni is one of them; and Agni has three aspects (Pavamana, Vanaspati 
and Siuchi; or Agni, Jataveda and Vaisvanara). Further, they are all so many 
forms of the sun (Surya). This is the significance of the words 
in the mantra. 

While speaking about the three deities mentioned by Sakapuni and Yaska 
(Nirukta, 7,28, f^ftfcT *ll'h'i£ ) l: I cf. also 12,19). 

Durgacharya explains the position : Agni on earth pervades whatever there 
is on earth, and establishes himself in each detail; so does the lightning in 
the midregion, as a form of Agni, and the sun in the sky, again as another 
form of Agni (on 12,19) : 

Tlf^sf*pfc^T clteRc! cf^ftfcTSfcr I Rs^lc*Pll I 

^rfriRT II 

This is the import of the expression ‘visvatah paribhur asi’. 
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^'RW ^‘RW ^Ri^ 





















ADHYATMA 

The first three stanzas of the hymn (trcha) were in the nature of 
justification for the praise of Agni (stuteh upapattih); now with the fourth 
stanza, the actual praise begins (stauti). 

The Yajna mentioned here may be external (bahya) or internal (antara). 
The expression ‘adhvara’ is used along with ‘yajna’. the conventional 
appraisal (rudhartha) is that they are synonymous. But it must be noted that 
the two words are together used in the mantra, and separately. They are 
then not synonymous. At best, one must quality the other: yajna distinguished 
by adhvaram. ‘The ritualistic interpretation of ‘adhvara’ as harmless, devoid 
of violence or trickery (from TWffa cf. Nirukta, 2,19); 

*11 ltd f^tM 4T ^ (t'H'p |) appears farfetched. 

The word etymologically signifies the sense of road, travel, journey 
^ Rwk ^ I + 35: upapada-samasa; TPf TTfcT I). It 

may also be noted that in old literature the words ‘adhva’ and ‘adhvara’ are 
used to mean atmosphere, space 5RVr: |) ; the road that runs 

between the earth below and the sky above. Yajna is a road like this : it 
takes the mortal man (marta) to the state of immortality (amartya). It is only 
when we take adhvara in the sense of road, journey, travel or pilgrimage 
that the words <4^ 'l^fd becomes meaningful. Yajna is the road on which 
the pilgrim moves and reaches the gods. For instance, cf. RV 5,14,2 
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44 *^^ 


^r Hcrf SRHT^ | 

^ h% ii 

The immortal Agni is praised (Ilate) by mortals in their pilgrimages 
(adhvareshu), in their travels to the higher realms; he is the supreme object 
of sacrifice. Another passage in Rgveda (5,4,8), Agni is begged to take this 
road (Yajna) for ‘our’ sake; he is in fact a resident of all three realms (earth, 
atmosphere and sky). Those who follow the lead of Agni (the netara) will 
become well-settled among the gods (deveshu), and merit happiness 

^ft ^IWl I 
4T ^3 §frT: HR 

4Tf| II 

It is Agni’s function to make ready this path of the gods that is filled 
with light, amidst the surrounding gloom (10,52,5) Wl ^TTR^I 

In fact, the devotees of yajna (jnana-yajna) placed Agni first and foremost 
on this very road which takes them to the higher realms, and praised him 
during their travel on this road (4,7,1) 

imt ttR 4i?rft#TT 

Rftmt 3TMVfk-4: II 
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1^195! 

















31511 jsja>,3q«i3151| 


Agni is worthy of praise (idya), worthy of adoration, for he is bristling with 
wisdom (vipra), and a great help on the road (5,1,7) : 

5PJ rA ^TTg*# 

£wk 4U^ ^PTtPf: || 

He carries our offerings to the gods above, and in this function he is a hotr; 
he also brings the gods above to the place of the ritual. He connects the 
mortal man with immortality. He makes the road which leads upwards 
(7,2,7) : 

%T 4% I T 13 ^; 

^ ^ti ii 

3T*rc f*r ^3 

<tt ^5 ^rt II 

This is a prayer addressed by the sage Vasishtha to the two divine 
ministrants (divyav hotarau) who officiate in sacrifices performed by humans 
(yajneshu manusheshu karu). According to the Yaska, ‘divyau hotarau’ refers 
only to Agni ( Nirukta, 8,12) cf. Aitareya-brahmana 6,4 Ml u IIMHi % <*°4l 
$)dkl l) The sage merely intends to praise and worship the gods (yajadhyai 
manye); the yajna is clearly a mental act. And even as they offer praises 
and worship (haveshu), there must be a road that leads them upwards 
(urdhvam adhvaram), and the divine ministrants who are all-wise (vipra 
jatavedasa) are begged to make this road for them (krtam, kuruta). In this 
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passage, the two words adhvara and yajna are used, but in different senses. 
Yajna is what the humans perform; but the road is what the divine sages 
construct, so that the precious wealth of the gods may be shared by the 
humans (deveshu varyani vanathah). 

Agni is hailed here (in the mantra we are considering), as elsewhere, 
as the maker of the path that takes us to the gods. Agni must therefore be 
approached (8,102,7) : 

3R5T ^ 41 II 

While approaching Agni with devotion (achchha), we must remember that 
he, the mighty one (sahasvate), and ever growing (vrdhantam), assumes many 
forms on the roads that men take and most perfectly fills the roads with his 
presence (adhvaranam purutamam). This stanza is what Yaska would describe 
as ‘adhyatmikya’; the deity is Agni, and the sage-secr is also a form of Agni. 

There are also the expressions ‘adhvarlyatam’ and ‘adhvarlyasi’ used in 
Rgvedic passages. They refer to the ritual of making this abstract road, and 
to the holy journey that one undertakes on it. For insance, RV 4,9,5 : 

'3FTRT 

tpTT =4 ^I'dl^ll 
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The mortal men who ceremoniously undertake this sacred journey 
(manushanam jananam adhvariyatam) are described as loved by Agni (veshi), 
who not only enlightens them but guides them (upavakta). For Agni is the 
leader of human beings their travel (3,20,4 *FT 'IldJ cf. also 

10,46,4 9W ^IciK-H t - c (<i u ii-*!^|). Another passage (6,2,10) : 

*FT=fr II 

This road is made in the very homes of people (visam dame), for Agni 
is the protector of people (vispati), and makes them prosperous (samrdhah 
krnu) by accepting their offerings (havyam jushasva). Agni is described here 
as desirous of engaging in the ritual of road-making (adhvariyam veshi) for 
the benefit of the people. 

Yet another passage (2,1,2) speaks of Agni himself undertaking this ritual 
journey, along with those for whom he has made the road : 

tt ii 

This road is described as supreme but ‘hidden’ (4,5,12 WP^l) 

It is revealed to us by Agni, who knows and lets us know (1,71,7 Tt 
TfTt l). That the beneficent road is situate between the two 

realms, the middle (madhyame) and the upper (uttame), is indicated in a 
passage (3,17,5), 

200 Rgveda-Darsana 




















iis>.^5wn 


fT ^ ^mvi 

^ ^TctJT ^ I 

dt-Hiyw sr wr Rif^irdis^ 

Ht TT 3T^t || 

The expression 'feiT ^ tied I is explained as ^rdl *P*PT ^ FTPt 3rd^l 
^ I This is the road which the gods delight in (adhvaram devavltau) for it 
provides them food (devanam vltih asanam yatra). Agni is here asked to 
prepare the road for us (no dhah, vidhehi). 

The word for the chief priest in the sacrificial context, adhvaryu, is 
derived from adhvara. In a passage quoted above (2,1,2). Agni is described 
as having the forms of all the priests and discharging their functions. 
Adhvaryu is the principal priest ^frd'dl 5PWT |). He is the priest 

who measures and prepares the land, lays down the altar for the sacrificial 
fire, collects the faggots and the fuel, kindles the sacred fire, cleans the 
vessels, and purifies the material used in the ritual, cooks the food-offerings, 
and makes the ceremonial offering to the gods through the fire, all the while 
reciting the mantras from Yajurveda. In other words, he is the maker of 
the road for the gods to travel, or rather for the offerings to reach the gods. 
Yajna is in fact the ritual of road-making. Agni protects the road as well as 
the pilgrims on that road. And all the gods are established in Agni, as spokes 
of a wheel on the rim (5,13,6) 
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Note the expression ‘paribhur asi’ here, which also figures in the stanza of 
the first hymn to Agni, we are now considering. It conveys the idea of 
Agni surrounding (encompassing, pervading) all the gods, so that they abide 
by the Order (rta). It is also thus that the gods made Agni the very hub or 
nave of immortality (3,17,4 ‘amrtasya nabhih’). 

Enough has already been said about how the words yajna and adhvara are 
not identical in import, and about the nuances of the word ‘adhvara’ in the 
Vedic context, (cf. 10,1,5, 'H^l^ l) In almost every one of 

the passages in Rgveda where the word adhvara occurs, it is Agni who is 
the deity (devata). Agni’s association with adhvara is intimate, as the following 
passage (6,7,2) suggests : ' 

TTpt WHT <#11^ 

t WrT I 

W Wrf ^4T: II 


This yajna identified with Agni is the path of the gods (Aitareya brahmana 
10,5): 

4T ^ 4W: I 
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3# 1 

the sacred fire; the spirit inherent in the fire; the Supreme 


Spirit abiding in the human being 

T W 1 ! 1 

that sacrifice in the nature of knowledge (jnana-yajna); the 


internal sacrifice (antara) 

3T^ 1 

the holy road that leads mortal man to immortality 

fcMcT: 1 

all the time in every way 

3T% 1 

Thou (Agni) hast pervaded it 

*-: ^i 

This (road) alone 

^3 3Tf^# 1 

leads towards the gods. 

1 

o aft, i 

t wu 

^ 1) 3#T 1 

3TTO 1 



1 ^5 stonftfa 


tnwtsrm f^ife^iPicq^ ^ smwftc ^ wrc ;i wftfo 

fcj^t-q^ |^jc^ ^T®^rSn=TR^ 3TMt[HrM^4 3TMp1 TcTftcWf: 11 3l®^ ^MH<f 

3fH^FT ? Jrm: I MW ^ tec=(l^ Mldlfe'ciW: I 3Md}K'HK'H 

gTfcR^WrM I' (t,l,^) # ^T: ^ %T WWfaft WT^II 
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f^T: I *1% I 

, rft^ 3T% i Tfcrr wfir i srg; m\: \ 

¥ ^ I ¥ ¥=T ^MH^i: I I 

^5 ¥^ftT I ^TT: t%^f% I fTFPTfTC¥ ^TlR* I ¥ J TCsd%¥FT *ff#T 

^T^STfa J lnj_rj^ | 

Ananda-tirtha paraphrases the import of this stanza : 

¥ w Tfert ^t c^r ¥ i 
f^rptf^f ^T^¥ ^l^rq^N^IIVII 


>\z ^ 5j< 
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(S) 

(Sf^cilMId: I) 

^G^Vi ^Tf^rwRnT: 

(’^ITJ: I) 

3#: | ifcn | | ^T: | fer^jScW: || 

^T: I ^T: I 3U I ^TR^T II 

(3RT: I) 

3#: #TT 'chRlsh^: Tf^T: ^R^TRW: ^T: I ^T: 3TT TTRW II 


The luminous (deva) Agni is indirectly )paroksha-krta) eulogized here 
and begged to arrive at the place where the sacrifice (external or internal) is 
being conducted (agamat) along with other gods (devebhih). Agni is hailed 
as the summoner of light (hota), wise with a discerning mind (kavikratu), 
truth (satyam) and exceedingly marvellous in inspired utterances 
(chitrasravastamah). 
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ADHI-YAJNA 

(Sayana) 

smf^T: sp^: ^ | 3tm^ 3ffaP# I #£3Ttsfjr:? 

^tdT ^Tf^FTT^: I I +fd=<KIS^ sfcMdddl WpHlH I sF$ Wf ^°Tt 

ffT ffFT I cRT: sM-di^: ^RMI ^ | ^ : a^cH^d:, WH^PPf I 

ftwrc<PT: I ^RT ffcT SR: #ff: I f^^T%^: II 

Agni is described here as a ‘hotr’, which is obviously a priestly function 
(cf. 1,1,1 ^^f^r^TK^l). Hotr is one who offers the sacrificial oblations 
and accomplishes the purpose of the ritual (homa-nishpadaka). Agni is 
requested here to arrive at the place of sacrifice, along with other gods 
(devebhih), for whom the offerings are meant. He is the invoker of the gods, 
the hotr in this sense also. He is identical with the priest who invokes the 
gods and offers them oblations ( Aitareya-brahmana, 12,3, ^°IHI 

^tdTSstfl^l) 

According to Aitareya-brahmana (1,2) the human priest who invokes the 
gods in a sacrificial ritual also offers oblations : 

STT^flt % TPfaT q^cPT: | dRTftf WRHt ^fcT I 
ddl^Odi 3TT^teq;il 
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Technically, in a sacrificial ritual, hotr is one who only invokes the gods; 
another priest offers oblations. But one who invites the gods asks them also 
to partake of the offerings. He is thus both (ibid.) 

# I Wf ¥ WTT^TT ^RTT cP^f 

He utters the name of the god for whom the offering is meant; this is 
called ‘ahuti’, offering the oblations. It is as good as making the offerings. 
In the spiritual sense, the very words which invite and invoke the gods is 
the hotr. The same text says (6,5) : 

^Nm<? u Ti l Tlf^ ^TT ii 

Maitra-varuna (also called prasthata) is one of the three priests who are 
appointed to help the hotr-priest (other two being achchhavaka and gravastut). 
Who indeed invokes the particular gods at specific periods? It is the mind 
that functions like this helper-priest; and his voice making the invocation is 
the real hotr. Agni himself is the deva-hotr, for he invites and brings all the 
gods that are to receive oblations (ibid., 5,2) : 

srfjif 1 mi i 

And being the hotr, the god is immortal, and he proceeds ahead of all the 
other gods; he also inspires the sacred acts and the sacred knowledge by 
his uncanny magical power (3,27,7) 
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fRTT mr$‘. 3^n^frT *TTW 

jnVhj 1 


(The word h^TTh is taken by Yaska in the sense of both yajna and 
prajna, cf. Nirukta 6,7. The word can be derived from ‘dha’, “to keep”, 
“to bear”, and also from ‘vid’, “to know”). 

n 

ADHI-DAIVA 

Agni is described in this mantra (1,1,5) as ‘kavikratu’. This needs some 
explanation. It is a compound of two words, ‘kavi’ and ‘kratu’. Agni is often 
called a ‘kavi’ in the Rgvedic passages; and kavi in Rgveda is synonym for 
the sage (rshi), the wise person (vipra), the genius (manlshl). Yaska suggests 
that the word is formed from the root ‘kram’, which has the sense of “going 
beyond”, “transcending”, “striding across”; kavi is one who has the vision 
beyond the sense-faculties (kranta-darsana) 

(Nirukta, 12,13) 

The root-word ‘kavate’ signifies “going” (gamanartha), and as all roots 
which have the meaning “to go” also have the meaning “to know” 
(jnanarthaka), the word means extraordinary knowledge (prajna) (cf. Nirukta 
3,13). Yaska also gives ritual act (karma) as the meaning of ‘kavi’ 
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(cf. ibid., 3,2), as also genius (manlshl, Nirukta, 3,15). The word may also 
be derived from the root ‘kam’ (“to shine”, “to dazzle”), and mean one 
whose intellect is dazzling, one whose vision is luminous (kanta-darsana). 
It is in this sense that we have 

ter wfR sRgaR tR II 

(RV. 5,81,2) 

The kavi unfolds all forms in the universe. Further, the kavls are those who 
can fathom the dark secrets of universal order and bear in their hearts the 
mysterious expressions of this truth (10,5,2) : 

3RRT R 3vRt R 'TTRf 

3^t tpttR RR WfR II 

A kavi is distinguished by his uncanny power to see things beyond the normal 
ken (atmdriya-vishaya-prajnopeta). 

There is also the root ‘ku’ from which the word may be derived; it 
signifying “praising”, “singing” 3lR I RR^RtT^R: I I R u llfRi^ 

| in as well as in l). 

The expression ‘kratu’ by itself means “will”, “purpose (samkalpa) 
behind action (karma); it may also mean ritual act, viz. act done in 
seriousness with a deliberation and purpose in view. The usage in the Rgvedic 
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passages emphasizes the factor of fixed determination (nischaya- 
adhyavasaya), e.g. (2,12,1) : 


Tt 'TRT *74 5PTTT h'1'HI*l s 
<^1^ she'll 

The reference is to Indra, who had a mind of his own from his very birth, 
and who made the gods flourish with his firm resolve. Also (2,13,11) : 

cPT sftf 

sfrjtt f^- II 

This again refers to Indra who vanquished his enemies and snatched their 
treasure by his mighty will. Or again (7,90,5) : 

cT TOT 3NHT: 

she'll =|$R 11 

The exploites of Indra and Vayu together are extolled here. The role of 
earnest thought which is also effective (satyena manasa dldhyana) in the firm 
resolve (kratu) is brought out here. Knowledge and will go together in the 
meaning of ‘kratu’. It must also be noted that the word ‘kratu’ is related to 
cleansing the constitution before undertaking any act (2,5,4) : 

f| $jRhi 3jf%: JTOT sfddMpi || 
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Now, the word kavikratu acquires a richness of meaning. It is employed 
in the Rgvedic passages often with reference to Agni, and sometimes to Soma. 

+Rsh^ll 

(3,2,4) 

41#TT I 

(3,14,7) 

(3,27,12) 

(6,16,23) 

(9,25,5) 

The word in all these cases suggests the divine will inspired by 
extraordinary knowledge; it combines power with light - even as the fire does. 
The power is to project the world of names and forms, and the light is to 
lead the mortals beyond this world into immortality. The descriptions f^dlP) 
crjnfr Ril^and are in consonance with this. Agni is not merely hotr, 

but also ‘kavikratu’ : fill'd I e hRsh$ I 

He is also ‘satya’ (^fctA passage where ‘satya’ occurs along 
with ‘kavikratu’ (7,90,5) has already been cited. Sayna interprets this word 
as ‘satya-karma’) in the sense that he renders all ritual acts effective and 
fruitful (phalam avasyam prayachchhati); it can never be false (anrta-rahita). 

, oil 
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However, this adhi-yajna approach is inadequate in the context. Yaska, for 
instance, explains that the primary significance of ^ is goodness (sadhu- 
bhava) which is identical with truth or reality (Nirukta, 3,13) : 

^rq-^Fn^? wsm Wtfa tt ii 

It is called ‘satya’ because it spreads and pervades among the good-natured 
people, or it originates in good nature. The word also has many nuances. 
For instance, the expression in speech which is devoid of intention to hurt 
distinguishes ‘satya’ (3,14,6) : 

I) 

The magical formulae which are also in conformity with what is real will be 
capable of supporting the earth and upholding the worlds above (1,67,3) : 

T 

Satya is more of a mental process; it is imbued with the power of the mind 
to create good things and to eliminate sins (1,73,2) : 

shc^T fddlR f^T I 
3^IFd) 3PTfchf WJ 
3TIc*Fr ^11 
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The passage is significant. It not only likens Agni to the rising sun, but 
describes him as the knower of truth (satya-manma, Sayana, ‘satya-jnanah’, 
one in whose mind is truth or reality). By his resolute will (kratva) he 
protects the world from all wickedness (visva vrjanani nipati). He is widely 
eulogized (viz. praised as most excellent by all creatures, puru-prasastah). 
He is himself real and never otherwise (satyah, Sayana : ‘badha-rahitah’); 
he is like unto thoughtlessness (viz. not disturbed by the thoughts of human 
beings, amatir na). Sayana explains ‘amati’ as the name of form 
(rupanamaitat), on the strength of Nirukta (3,13). Skanda-svamin takes 
‘amati’ in the sense of ‘having his own mind, and not swayed by the minds 
of others’ (atma-matir amatir-uchyate), or as synonymous with the ever 
moving sun (gamana-silo adityah, ama gatyadishu, tadvat). Skanda-svamin’s 
suggestion that Agni is ‘atma-mati’ may also mean that Agni is distinguished 
by self-knowledge. This is strengthened by the subsequent expression ‘atmeva 
sevah’, originating happiness like ones own self. 

The word ‘satya-mannam’ as descriptive of Agni is interesting. ‘Manma’ 
is mental functioning (mananam). It is derived from the root mana, “jnane” 
Panini, 3,2,75 —> l). It is usually explained as 

JPT I). 

In another passage, Agni as ‘satya’ is identified with the Sun, who is 
“the light resting in darkness” (3,39,5) : 
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We have seen that Brhaddevata also regards Surya as one with Agni, and 
that as atman. 

Yet another passage expands ‘satya’ into ‘satyadharma’, “of the nature 
of satya” on the road that leads upwards (1,12,7) : 

ii 

Satapatha-brahmana (9,5,1,13) relates that the gods gave up what was 
false and stuck firmly with the real: 

^ ii • 

Giving up the false is rising above the unreal world and taking to the road 
that leads from the unreal to the ral (adhvara) (cf. previous mantra). 

Further, Agni is hailed as ‘chitra-sravastama’, “most celebrated for 
his various qualities.” Sayana explains : ffcT SR": I silci^i^h 
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in 

ADHYATMA 

Agni is called hotr here, because he functions like a divine summoner 
of all the gods (ahvana-karta, ahvata) for the sacrificial ritual that is internal 
(antar-yajna or jnana-yajna). He is also a performer of the offerings of 
oblations (homa-nishpadaka) in this internal sacrifice. He is the one who 
inspires the human hotr-priest RRl'“d £ldR frRdRd I), and dwells 

in him f%: l). 

Ananda-tirtha summarizes the mystical import of this mantra : 

Wl?qjq^l#T 15 r?Rt ^ I 

WHITStof Hi ^K^RdAR: | 

Jayatirtha explains that Agni is called ‘kavikratu’ because he has 
extraordinary will and wisdom in order to know all things (diR<RsRdAU$R 
tl'RlMN 'HAHitJl diRshg: l). The first word in the compound fkavi) 

means knowledge of everything (sarva-vishayaka-jnana, Raghavendra-tlrtha); 
and the second word signifies intuitional knowledge (prajna or pratibha). 
Knowledge is well-known to be possible only for one who has this insight 
and vision (slIH’W TRwTMrT JlRlRf: I Mantrartha-manjari). 
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The word ‘kavi’ is usually used to describe a poet; and the poet is 
distinguished by his uncommon wisdom concerning things around him; and 
the word ‘kratu’ has “life” and “intellect with insight” as its synonyms 
included under ‘prajna’ (d-iMdR $cqRRMI<j s , =t'>RR3ll'fl I sfdj^^IRR JffllTPRf 
TOT^sF^: WTI ibid.). 

The word ‘kratu’ is derived from an old root ‘kra’, meaning “to divide”, 
“to analyse”, “to shape”, “to do or work” (kr). Hence Sri Aurobindo is 
right when he takes the word in the sense of discerning mind (prajna). 

Agni’s description as ‘satya’ signifies not only his being brimming with 
all auspicious qualities I 'ttF^pltdd: I), but his power over them as the 
regulator of all things and events (T: I I 3Tf^ fat W# l). The 

word ‘satya’ is taken here as composed of two units ^and T: (Witt 
HT: l). Jayatlrtha explains : 

dfejplWd: HrRltsfot fat WRftfcT I *F£lt ^fl% 

(TftrmqT 3 0 NI<f I <rfaT: fa^ 

faf I *fapT © I Hfltt ^%fcT HT: I WfaftT Hit II 

Also Raghavendra-tlrtha : 

3°irNt i fafa; fft m\; ffasnt <th fat ^ 

X fftr HTHTlfa I wfcT fawfafcT : STHt Rrd«*lHlR 
%#T t' ^ HT^I faRIT faqt: II 
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Pa dart ha -prakasika, subscribing to the above derivation of the word 
‘satya’ ^ + T ffrf foiled l), adds that only the qualities of the 

Supreme Spirit can be considered as auspicious ^ W=TT: ffrT 

W: |). And Satyanatha-yati takes the ‘auspicious quahties’ of the Supreme 
Spirit to be illustrated by creation and maintenance of the world as well as 
its withdrawal into himself. 

^TTJ: *hfr#Tf ^TTWf: I 

<PT ^ II 

(Rgbhashya - tlka- vivrti) 

‘Chitra-sravastamam’ is another description of Agni in this mantra. 
Ananda-tirtha’s interpretation of the word as referring to the superiority of 
Agni (of Vishnu who inheres in him) among the persons who are eulogized 
as first and foremost is explained by Jayatlrtha (3tTT 'hlcThI hW '3rh t T: l). 

The fame of Agni is marvellous and manifold, and most exceedingly so 
ST^T WTT# I l). Sri Aurobindo sees the word ‘srava’ as 

synonymous with ‘sruti’; inspired words or revelation. It is not fame, 
according to him, but knowledge gained by supramental faculties. It is worth 
considering, although ‘sruti’ may not go meaningfully with ‘chitra’, nor with 
the superlative suffix. 

This luminous spirit, Agni (viz. the Supreme Spirit) is invoked to appear 
in the jnana-yajna (a gamat), along with the gods (viz. the deities responsible 
for sense-functions, ^T: l), for their participation in the jnana- 

yajna is indispensable. The place where they are to appear is the devotee’s 
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own body (bhakta-sarira), for it is there that jnana-yajna takes place. Agni 
becomes proximate, close at hand, and this is especially relevant here. 
Jayatlrtha explains : 

WTrOt ^ I ^TFPrn ^FrfrT I cTT ^ 

^TTfcT I StRq^xM'ii 4|^Mlf^=h^|^4>kddH: ^ ffcT flT: II 

Relevant here is an interesting observation we find in Taittirlya-samhita 

( 6 , 1 , 1 , 2 ) : 

The world of the gods is indeed included in the world of mortal human 
beings. The gods are all located inside and outside us. The gods are those 
who illumine (deva, dlpanat) the objects of the world for us, viz. sense- 
organs. Our sense-functions and our mind are indeed the devas 
(indriyabhimani-devas). They are of the nature of light or knowledge. 

But approaching of Agni (and the Supreme Spirit abiding in Agni) and 
other gods is not for the sake of partaking of the oblations offered, but it is 
out of love for the devotee that they arrive (ibid.) 

3TFrtR T I ~mi II 

The attribute of Agni detailed above all lead to this. 
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3Tf& I (As before) 

^tcfT I the summoner of the other gods in this jnana-yajiia 

chRshd: I will or deliberation accompanied by extraordinary wisdom 

^T: l most true, beneficent, auspicious and controller. 

R^dkhl: I most rich in marvellous celebrity; inner vision or prompting 
that is manifold 

I the luminous spirit (Agni) 

| the deities of sense-functions 

3TT I may come hither (to the body of the performer of jnana- 
yajiia. 


3#: I nRferfr:, d<-d4dRwjVh, I 

^l?rr I fPT# ^IhPl^K'h': I 3T^Tcn I {Rlkd-KHl RRm 

f^r: i 

I sfrPTT (WT) kT«T ^IMdl^ I ^fosFh-dctfRl 

(Nirukta 12,13). d^ffcT °TT *+>(=1: (3f? I 3 u iiR. 

I sM-cKtfft I d-d-d^P) I (Nirukta 

3,2) (Nirukta 3,13); 31cflRdRm!^Wcf: I ^f%: I 

^'hc'dlcMd*: I ffTCTWT: I ilcd^fl I I 
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Wik^klk 


eUESJEQ-EpSAS^I 


ozz 




0> O/ st/ O/ 

*v» *•<* *r* *'t'» 

Illk 

:>.^ > l ^(J^ ll 4 I IbPb^mk £^j. ' lblfclfcl>l^ k | |P%JkJk 

• m^ kk I ^hk IMtlie I IktkihAJl >()l^k HMHk I fofa-Mfr I ^kkk Jie 

I M I UuJ&kbkiik I i kJkJIkkJIbfrjS | 

I M kP Ifr Ug±e I :J^ 

II :kP * b fc b ^ J^lfrflfrlhfc ft ‘:MkkQ :k Mk ljllnl»te :iMP j^lkfc 
JoJ I kt^J I lp£b^|=b<b-j|o jjMe ife lln>p ^ .hktokMe II :kPJP 
^k ik£ lkj^h.fte I k ^ l^fe I imb4b :j^> :h& :k£k kQ | :kP>bfebbj 

I I :hkh±k II ’hhik Mi lblkLtk I :£k JMt 

IbiHjfk :£lk J|k&k I :|M% IP- b lj IHIh^InTfKm I (^kkkl^) 
k + ([^IbRIfc) 1> + (J^ikk£) Ik I J^khk I PJ^fcb imkk | :b^k 


tiiltktekk^iE Uiltkbk ( 4^^ ¥ikkbltk^ 













































jj$JS*«|JWf| 


( 6 ) 

(tf|?THT3: I) 

w 

rT^?^Trq^i%: ll^ll 

( T KTT3: |) 

wi^i i rtt i 3# i vt^jt i u 

cR I ( ?T<T I I 3#T: n 


(3^r: |) 

3 R (I) HcWII 

Agni (also called Angira) is addressed directly (pratyaksha-krt) in this 
mantra. He is eulogized as doing good (bhadram karishyasi) for him who 
makes offerings (dasushe). And it is acknowledged that whatever is offered 
to Agni (tat) is in fact Agni’s own (tava it); it was got by the mortal 
devotee only by Agni’s grace and benefaction. That this is true (satyam) is 
affirmed. 
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I 

srfSmf 

(Sayana) 

m ^RiR4)+< u ll4f RfW: I 3[ff 3# ^ 3# | ^ I ^rrR% WTFM I 

^>R^Rf i i 

i | 3Tf?i%^ i w t 5 m R^i<lsf^r i wthft f^nf^Fi^t wu 
w<sr^«hh anfcr pr 11 

Agni is addressed (amantrana, as if the deity stands in front of the sage- 
seer the force of the particle ‘aiiga’, which particle is meant to draw attention 
or to address, 4«TlM’1l4 e hl Pimm:). He is told that whatever (yat) benefit 
(bhadram, in the form of wealth, home, offsprings and cattle) he confers 
(karishyasi) upon the performer of the sacrifice (yajamana), who offers 
oblations to Agni (dasushe), that (benefit) is only his (tavet). It causes Agni 
happiness. This is the bare truth (satyam), and there is no doubt or argument 
about it. 

There is a cryptic expression in the mantra, ‘tavet’ (tava eva), meaning 
“yours alone”, “only yours and no one else’s”. What is that which belongs 
only to Agni? The only reference to ‘tavet’ is ‘tat’, again a pronoun which 
is obscure. Does “it” refer to what the priest offers in the sacrifice as 
oblations to Agni (dasushe, from l), or to the benefits (bhadram) 

which Agni confers on the priest? Sayana is inclined to opt for the latter, 
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but qualifies that the pleasure of bestowing the benefits is Agni’s. When Agni 
provides the priest with plenty and prosperity, the priest will make more 
sacrificial offerings to Agni, to the obvious delight of Agni. Agni’s happiness 
increases. However, this interpretation seems irrelevant in the context. 
The sacrifice is resorted to for the benefits the mortal man receives from 
the gods, and even the attempt to please the gods is in expectation of the 
benefits the gods confer. No ritual is meant to make the gods happy for their 
own sake. 

The better interpretation is to take ‘tat’ in the sense of that which the 
priest offers in the sacrifice. Whatever is offered is not really what belongs 
to the priest, or what he earnt by his own effort. All that the priest has, in 
order to offer, has come to him by the grace of Agni. So the priest is offering 
to Agni what is Agni’s own. However, Agni is pleased with the offerings 
made, and appreciates the mental make-up which is behind the sacrificial 
offerings. He confers on the devotee further blessings. 

Agni has earlier been referred to as a ‘hotr’; the root ‘hu’ of the word 
means to give as well as to receive Agni receives the oblations 

and gives benefits. 

The sage-seer recognizes the greatness of Agni, and becomes aware of 
the truth (satya) that Agni is pleased when his devotee offers him what really 
is his (Agni’s) own. 
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A better interpretation would be that it is the ‘truth’ of Agni (in the 
sense of being natural to him), that he confers benefits on whoever offers 
him oblations. It is Agni’s ‘satya’ (sadhubhava, and niyamana, goodness and 
dispensation, + T, see notes on previous mantra) to do good (mangala- 
vidhana-svabhava) to people. There is no surprise or doubt about Agni being 
good-natured; it is his own unique privilege. Here cTT refers to ^ 
cfcRfcqRl | w hich is I His invariant dharma is power combined with 
compassion (^TI^TT^f^TT). Further, the (good that he confers on his 
devotee) is his own WT, and nothing else. 


3# i 

^t#i 

srffF;: I 


whatever, dear Agni, 

for the donor of the oblations; for the sacrificer 

you confer blessings (wealth, progeny, home and cattle) 

that is really yours 

This is true 

O Angiras 


31ilr=l^l 3f#fcT t^T%T WfcT ( Nirukta, 5,3,17). 3T#fcT 

f^TTcT: I I 3# I 3TFff%fFT ^ I Panini 8,1,19 


f^- ^ ^ Wl^TTFFTT I 


224 


Rgveda-Darsana 


irrw 




























I ^ ^1% $<4fHI<f 4^444H I #^WT Wilis I 

^ ## I 4^1^ I ^ 4^TFT ffcT m\‘. I 3W ftccf 

cT^ ^T 4^ 5RT WTl Vi T jft ^iieninPH: I 

Mcf^ I cfT | 33 I 3T T#I4; I p%ftfo ftr: I 
doHr^^l 

3T%: 1 3s^cfirnite 1 ^rf#cr wi (f^% 3,?^) 

n 

ADHI-DA1YA 

Agni is here called ‘angira’, a word of considerable importance in Vedic 
literature. There is no doubt that it is one of the common names for Agni, 
especially in the sense of flaming fire ( V^TpT ^llT “to go”, being the 
nasalized form of 3F]^), from ‘angati’, “moves upwards” (angati, angitum). 
Agni is lit (cf. 1,83,4 SvsUiW l) from charcoal (angara), and it is in front of 
this fire, lit first (agne), that all rituals are performed. Agni is angira, because 
he goes upwards, he takes the worshipper up (3rPT J ldi ^ l); he 

is also angara (SfPt + ^Ki^RflVj^ldlRR) 3^1), in the sense of being luminous 
(cf. Nirukta, 3,17 

From the Vedic sources, we understand that Angiras was a sage-seer 
(rshi) (e.g. 1,83,4; 4,5,4 etc.), who learnt Brahman-wisdom from Satyavahi, 
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11=3^51* D^lh 





























(a descendent of the sage Bharadvaja), who in turn was taught by Aiigir (a 
disciple of Atharvan). This Angiras had four sons, Agni, Samvarta, Utathya 
and Brhaspati. Another version of the lineage is : Atharvan —> Brhaspati —> 
Bharadvaja, the family priest of the celebrated king Divodasa. And Atharvan 
had two sons, besides Bharadvaja : Gotama and Vrshana. Vrshana —» 
Sudhanva-angira > the three Rbhus (Rbhu, Vibhvan and Vaja) who learnt 
from Tvashtr-prajapati. These sages and their family-members called 
themselves ‘angirasas’, and descendents of Agni (cf. Atharva-veda, 18,4,13 
3TTf^W: gfKf:, followers of the path of rta) : Bhrgus, Kanvas, Pajras and 
Maudgalyas. 

The anukramanis mention forty different names of angirasas including 
Brahmanaspati-Brhaspati. We have a Ghora-angirasa, who was a teacher of 
Devakl-putra Krshna (Chhandogya 3,17,6); there is also sage-seer with this 
name (RV 8,85). There were many ancient rshis (1,1,2 who 

aligned themselves to the lineage of Agni as Aiigira (cf. RV 10,92,15 

I); Hiranya-stupa, Savya, Kutsa, Praskanva, Yayati, Priyamedha, Atri, 
Kanva, Manu and Vamadeva among others. RV (10,62,5) speaks of ^ Sff^T: 

I; and (10,14,6) atiffml ^ ftcR: I Also (1,31,17) 

They were all born of Agni, and in turn generated Agni (1,12,6 

l). Hence Altareya-brahmana (3,34) describes them as ‘angirasas’, 
as bits of live charcoal, from one burning fire : 
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%wkt arra^sfffwrswj; i 


We read in Kathaka-brahmana (3,6) that Brahma, Brhaspati, Udgatr and 
Adhvaryu were angirasas. There are references even in Rgveda that angirasas 
were Udgatrs (viz. Saman-chanters), e.g. : 

1,107,2 arfffSJT wftr. ^WFTT: I 

10,78,5 f^WTT T I 

10,108,8 Wl: ^Ridl: | 

It is interesting that in Taittirlya-samhita (2,2,2) several names of Agni 
are listed; some of which are given below : 

Pathi-krt (road-maker; path-maker) 

Vrata-pati (lord of discipline and austerity) 

Raksho-han (killer of wicked spirits) 

Rudra-vat (possessing ferocity) 

Surabhi-mat (fragrant) 

Kama (free will) 

Ayushmat (long-lived) 

Jatavedas (knower of all things even at birth) 

Rukmat (bright and burning) 
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retail* 














Tejasvat (lustrous) 

Sahantya (conqueror, powerful) 

Kshamavat (grounded on earth) 

Annavat (possessor of food) 

Annada (giver of food) 

Annapati (lord of food) 

Pavamana (moving free and clear) 

Pavaka (purifier) 

Suchi (pure) 

Putravat (having progeny) 

Vasumat (possessor of riches) 

Vajasrt (racer; fast-runner) 

Jyotishmat (brilliant and luminous) 

Agni (yajna) is the chariot of the gods (deva-ratha), ( AJtareya - brahman a 10,5 
3T |); the horse is held in rein by two ropes (rasml) : one 

ajya-sastra and the other prauga-sastra. By the former, self-culture is 
accomplished (RlR^^rfcT^ viz. perfect and correct knowledge 

arises (samyag-jnanam utpannam). 

cTPPJffcT ^ T m 

T JpJRWT ^ II 
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m 

adhyAtma 

Ananda-tfrtha summarizes the spiritual import of this mantra : 

W1HN I 

Tiff WTWHt Tftffl I 

arfeff II 

Agni is dear to the good folk. He desires to do good to those who offer him 
worship; and this desire will never fail, it will surely be fulfilled (satyam, 
avitatham). This, however, is not a praise that Agni will do good only in 
return to the services rendered to him (vinimaya, exchange, upakarasya 
pratyupakara-matram). Agni (and the Supreme Spirit inherent in him) is what 
inspires all actions, including the offering of oblations and worship on the 
part of the devotee, the performer of internal sacrifice (jnana-yajnasya 
yajamanah). Chhandogya (1,2,6) explains how Agni is ‘angiras’ in the 
sense of the essence (viz. inspirer) of all bodily functions (sarva-sariranam 
prerakah) : 

TTJ mi few J Pb%SWHt qsWfcftRl II 

31^ I O Agni, dear to the good folk 

^ 1 for the giver (of devotion, of offerings, of oblations) 
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d^dj 
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sri^C: I 
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you desire to do good 

that is surely effective, truth is yours only 

for you are the inspirer of all actions (bodily and mental) 

¥fm, i 

I I d^ddl^H 

(Rgbhashya-tlka-vivrti); dTTdTd^ dlTfTff 4)<sqi^^l (FrT 

4KI:PWlcd^) I ^ ^FT ffcT m\: drddF4N 

UlfcHNR^ fd'drcdd-di FTTgcHcdl <KdlPl(rl I 

(Mantrartha -mahjari). 

dR^l^H^d^I ^d dldlddii °dlMK: (Padartha-prakasika) 
d%T I 

df^dd^l dlFTTld <Kdl4)cfMRl I dc-bR^Rl drdcdRlRl 

WlfFiddlddN I td,fc)4 yni^ (Rgbhashya-tlka) I d'fd.R^lRd^ddM- 
dWTFTTSFTdfdTdlHd 

^cdlRJd did: I (Padartha-prakasika) I d%fadR^dHtd dcdcdl- 
R(d •did": I MdMd ldPidd°dl , |lrd^M^ I (Padartha-dipika) dddTOd 
!^c4HdKdld IdPlHd^M^ I (Rgbhashya-tlka-vivrti). 

3TWHt W: I (Id^Thcdldj) I d%#CFlt (Rgbhashya-tlka) I 
drf^dd: ^dT ^BKR 3T%tJ: (Mantrartha-mahjari) I sp-dlcd 

3TWHt W: dFT d^ffe: I d#fr&FF fM: II (ibid.) I dffft Rdldd: I 

ddRldrdldddd^ 31 (fj-<|: 11 
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(7) 

(*iRdNlci: I) 

k ^mk- 

mkm WT i 
nm mm mtk ii^n 

(HdMId: l) 

k l mr l 3# I fk-sfk" I ^rkTS^TFcT: I ftm I ^*T II 

mr i mm: i an i u 

(3RT: I) 

mr fk fk <nmw: km mnt mm: ^r cm mrk II 


Agni is directly addressed here (pratyaksha-krta). He is light in the 
darkness alround (doshavastah). The sage-seer affirms that all the people 
(vayam, “we”), with their willing minds (dhiya), approach this Agni 
(upa tva emasi), carrying with them their humble devotion (namo bharantah). 
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I 

ADHI-YAJNA 

In Aitareya-brahmana (5,4), the last three mantras (trcha) 7,8 and 9 
of the first sukta are prescribed to be recited during the ritual known as ‘agni- 
shoma-pranayana’. 

w rfnr [<$[<£) 'ST "&T Tf%rfrf^ Id'W^Tii ii 

This ritual begins by ceremonially bringing (pranayana) the sacred fire from 
the sacrificial home (yajnagrha) called Prachlnavamsa to the altar known as 
uttara-vedl (agni-pranayana), and the sacrificial fire from the pavilion called 
Havirdhana-mandapa to the same altar (havirdhana-pranayana). Then another 
sacred fire (agni) and soma are together brought near the uttara-vedi and 
placed in agnldhriya kunda, reciting the mantras. This ritual sequence is 
called ‘agnlshoma-pranayana’. The sacrificing priest (adhvaryu) asks the 
invoking priest (hotr) to recite the appropriate mantras; to undo the 
opposition between these two sacred fires : 

3fiftTlTP-TT II 

Then the following four mantras are recited, ('STrTIT)' 'TTf^T 

TpfwfTfcT ■IMI^ 11) the first three for placating the first sacred fire, 

and the fourth to placate the second sacred fire : 
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4^551^5^ jjtfy.wwfi 4 IEWW.I 


1. 4Hc4li) f^ 

f*kr wj;i 

T4t w^r tn# 11 

(1.1.7) 

2. <Mnw«Ki u ii TTtrr- 

’Jctft <{lRq^i 

11 

( 1 . 1 . 8 ) 

3. ¥ T: ^i%5^ 

^mhi *r=r 1 

4-4-Hi T: t«tw) II 

(1,1,9) 

4. 3<r M 34F- 

w\^ ftwr *w 11 

(9,97,29) 


Sayana 

^ 3 # | 44 ^ 3hJ8ldK: I R4 P<< I ^ 3T^fr =4 I f^TT J^IT I 

44)4^: 44W-.K 4HI<4ni: | 3T ^pffa I <%# cTT 3TTWW: II 

According to Sayana, the performers of the sacrifice (anushthatarah) 
collectively (vayam) articulate this mantra. They seek to approach close to 
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Agni (upa tva), every day (dive dive), night and day (doshavastah), mindfully 
(dhiya) and with prostrations (namo bharantah). 


I close to thee (we approach) 

I O Agni, the sacred fire-deity 

every day; day after day 
I night and day 

f^TT I with our mind; attentively 

M.-H f^t I we approach (thee) 

•fflt WrT: I doing our prostrations 

3T I I (ftW: |) 

3 # | 

I i aijfcnq; i fcRuqj 

^iw: i ^r: <iRnK) i =iwRR i rrrfe: i i mmft I 

SRh# I I 

fW I 5^TT I MK u IMc4l I 

^rq; i ^mic i i 

i qq^K i ^ wr i i 1 
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ggpqqqijl H*w^i 


tiJ# I 3T 3TT fJ# I ?fa H<44^ I SWR I 3TFR3TO I ^dl^Rf: (Panini 

7,1,46) W FTPTO I 3TRTc^T I V? 0 !, I vird^'l 

I 


n 

ADHI-DAIYA 

What has been said above about Agni (in the Notes on previous mantras) 
holds here also. 


m 

ADHYATMA 

Ananda-tlrtha’s summary : 

spfte infant i 

3R<TT 4T f^TT c4 l^^bfH =RHJ 
WP *H':+4'II J-4TT: II 

While the adhyatma interpretation here does not differ much from the adhi- 
yajna approach, it brings out several interesting implications. One is that the 
devotees need to recognize their own limitations (alpa api), in contrast to 
the high and supreme nature of the Lord (uchcha-gunam Isvaram). The living 
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Uj&SklSili ttllHkl,2>tt Ikfilk^Lk 


^UBSJ^a-^p3A^ 


9£Z 


(ijjata - eyij - eXqsepq§d) 

| :Mt pjl PksfelKh 

: hh^f;>l^ s ^iin|^ ^ptphk I aHlWfrP | P>hP->kft 

J^i likilikJ^^haih lh° > lho h^h P | fe .pjl .P±lk \kk 

(pypdip- eqjjppvj) 

llJtfc^ pjl ^ JfrP h :£k^ 

£lh p)l llkdi pjIpKpJft :itk .kkk 

I ^hk 

ilk MPK> m & f inite I V Fth^ PjS PP hh^Kt»fi>PP 

(Eyij- e/CyspqqS’d) 

II :iliktli PJIp ft P J P :Jik iikb I : llnlftPJft kkk kk 

: UOlJBpjdjOJUI BUIlBXqpB 

oqj ui poijqsnf si siqi pqj jno sjuiod BqyiiBXBf puB ! 4 qBiBqquiBS-BuiBU, jo 
asuas oqj ui uoqBi uooq SBq jxoj sqj ui ( qBiuBJBqqouiBU, uoissojdxo oqj, 

•(qBjuBJBqqouiBu ?Xiqp) puiui oqj 
Xq osjb ojb suoijBJjsojd oqj puB :(isBuiodoXiqp) Xjuo puiui Xq si qoBOjddB 
Xjsa sqi ‘isqi-inq -(qiqqgBA-BUUBq-qBUBUi) suoijdb Xjipoq puB qooods ‘puiui Xq 
suoijBJjsoid jsjjo Xjqumq Xoqj ‘os op Xoqj uoq^w '(BuiBXBdn) juidg ouiojdns 
oqj qoBOjddB ojojojoqj Xoqj, '(BpBS uiBuiuBjd urejqsiqqB) suoijobjsijbs puB 
sjuouiuiBjqo joj qooj sXbmjb p[noA\. puB ‘sSuiqj Xubui ui SuiqoBj ojb sSupq 


¥$¥kk¥kp!? ¥s¥kfeYi>pJ£ YtYkfeYYPp ¥ikkte¥¥Pj£ 




























And this meaning emphasizes the devotee’s dedication of his entire being 
to the Godhead (atma-samarpanam). The ‘nama-sambhara’ includes the 
submission of the mind internally and of speech and body as external 

3T«TTcT TOT srf|: TTTORt TOTW: I 

This dedication is justified by the devotee being conditioned, limited 
and bound, while the object of his devotion is altogether unconditioned, 
utterly unlimited and absolutely free. 

(Padartha-prakasika) 

Another interpretation of interest is taking the word ‘doshavasta’ as 
qualifying Agni : as light in darkness. The word ‘doshavastr’ in this sense is 
a noun with ^ ending; the form of address would be ‘doshavastah’ ^ 
^PTRTcT: I This interpretation is justified on the ground that otherwise the 
words and would be tautological. There are passages in Rgveda 

where the word ‘doshavasta’ is used in the sense of light in darkness, e.g. : 

4,4,9 ^ ^ 

^11 

7,15,15 c4 T: TTWl 

R«IHTh*K|wn || 
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3#| 

0 Agni, the sacred fire, the deity inhering in it, and the 
Supreme Spirit in the body 

'<1*1 MW: 1 

who is the light amidst darkness 

f%f%\ 

day by day; always 

WJJ 

we, the performers of the internal sacrifice 

f^RT 1 

by our minds and other faculties; inquiring 

TORTTO 1 

dedicating ourselves entirely to you 

TOT TO TO% 1 

(we) come to you with great devotion 

3# | 


‘<MMW: 1 

4I 1 NM^KW TOI'R^M-H 1 TO% (^m) 5RTRT: (TOcTT V^) 1 
Tift: 3TO#Tftc^: 1 

f^Tl 

TO! 1 JWlRldl^ TOtfdTf 1 1 1 

TO^I 

3FrRtaT: | 

f^RT 1 

(TOWT) ^vSRlRfypI: i fHrdliw 1 

TORi-d: | 

TORT W3-- 1 3Tl?rfwH¥^ 1 TOTOTT: 1 3T«TTTO TOTO 

3TOTORt TOTOWJ: 1 TOR TO #f*lcflfd W: 1 (ftRT TOt R*7R: l) 
Sf#FTT 3pfttr#f Rpfll^ TOcRf^RFT TOTOTRTOl^ RTORfaTO TO 

wr mt toR ii (Rrt tomato i) 
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^T^r^ftri ' 3 wft i ^Ri^R) j^\ wr3% 1 fitR i 1 %^j 

w^rfcfwrn^ wyr ww 1 ^t^q-; 1 

F^qlRMI f^fcT *|#TT^ wt I%R" ffa II 

The approach crystallized by the glosses on Ananda-tirtha’s Rgbhashya 
and Jayatlrtha’s Tlka on it, lays emphasis on jnana-yajna or internal sacrifice, 
which is performed by the mind and in the interior of the individual. This is 
precisely ‘adhyatma’. This mantra brings out the importance of loving 
devotion (bhakti) and self-surrender (atma-samarpana). The former is the 
means of the latter (sadhana). The expression Rrl in the mantra is taken 
in the sense of W1 st'Jl-H. I And this is qualified by two other instrumental 
words : hRi ^PtRt and 'lAl^Km: vhRR I Further, RRT 'PTFTC'tT: I also seems 
relevant. 

We may point out that Aitareya-aranyaka (3,1,1) has these pertinent 
thoughts : 

jr: i TnjRRRq; i wm r set 

WRm 4NT RT^fcT II 

Here ‘manasa’ may be seen as the same as ‘dhiya’ (by will, attention and 
deliberation); and ‘vacha vyaharati’ is identical with ‘namobharantah’ (or 
‘namasambharah’) Taittiriya-samhita (6,3,10,4) makes it more explicit 

4t ^HlRhhviR 4^frT I ^fcT <T^3Ttsfr 

II 

Rgveda-Dar£ana 239 








































(NOTE : A variant reading for or rather for TroTO: has been 

suggested in Padartha-dlpika: 


TH: W WTO ffcT VtfRfcMIB - : II ) 


❖ # * * 
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( 8 ) 

OifedlHRR I) 

TRnW^TFTt 

<£RRjt i 

^TR # ^ \\6\\ 

(T?T13: |) 

i ar^iTFTk i nrqw i wpt i 4 )RRh ii 

% _ _ % - N ' 

^tfTFRT I # I II 

(3R*T: I) 

4m ^mpr 4)Rf4 # ^ ^wft (w <m mf4) ii 

Agni is eulogized here in the paroksha-krta. He is hailed as luminous, 
shining (rajantam), as the guardian (gopa) of the path to the gods 
(adhvaranam), as one who illumines the cosmic order (rtasya dldivam), and 
as one who flourishes in his own home (vardhamanam sve dame). The 
sentence, however, is incomplete. 
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ira'msi* 


















i 

ADHI-YAJNA 

The viniyoga of this mantra in the Agnlshoma-pranayana has already 
been mentioned (in the explanation of the previous mantra). 

Sayana 

^Hfnrq; i w^dfidK^dHi Wptpi; i ntTr 

I dcWT ddfwFT I #f: ^ TT ^Tld+H^ I 

^ ^iw^rf^rs: wfct i # d*r dfiwFn^ i 

This mantra has been taken by all commentators (including Sayana and 
Ananda-tlrtha as a continuation of the previous mantra. Sayana says that in 
the previous mantra, Agni is addressed and is told that the performers of 
the sacrifice approach him (^d^l “cTPffa"" |). Now, this 

mantra expatiates on who or how this Agni is rdH ?). Jayatlrtha also 

points out that this mantra refers to the Agni that is approached by the 
sacrifices (rdl^p# ffr ^ |) cf. also Raghavendra-tlrtha : cdl^dfd 

I (Mantrartha-manjarl). So here is a description of the sacrificial 

deity, Agni. 
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He is, first of all, luminous (rajantam, from ^ul I ^oiui-i^l), shining 
brilliantly, as the flaming fire on the altar suggests. 

Then he is the guardian of the sacrifice where violence is absent 
(adhvara). He guards the sacrifices (yajnanam rakshakah), by driving away 
the demons of destruction and preventing their violence. The sacrificial 
sessions are thus free from violence (himsa-rahita, a-dhvara). 

He lights up (didivam) again and again the order (rtasya) of the fructs 
of actions following inevitably the actions. The rewards of the sacrifice cannot 
fail on any account; the sacrificer is eligible to them, and Agni will surely 
make him obtain them. 

He flourishes, increasingly glows (vardhamanam) owing to the offerings 
of oblations (like ghee, havis) made repeatedly during the sacrifice, in his 
own (sve) homestead, viz. the sacrificial altar or the sacrificial pavilion 
(dame, yajna-salayam). There are passages in Rgveda, wdiich suggest this 
view : e.g. 3,10,2 

cTT I 

tHt ft ^Mi 

Rta in the context is synonymous with yajna, e.g. 

1,163,5 *TT ^TTTT: I 

3,10,2 quoted above 
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6,49,15 3 ^ ^ WPT II 

8,60,5 c4ftr^T4T W^'K.R: I 
o4T %T¥: ^4 3U 

rTf^4wR %W: II 

9,73,8 W1 %TT >T §sfKj: || 

10,118,7 %TTWq-^f||| 

Agni increases in brilliance (flames up) (vardhamanam) on the alter, by 
consuming the offerings smeared with clarified batter made into the fire, 
e.g. 2,3,4 

3^4 iTti W: ^4T 

3TT^c4T 4f|W: II 

There is here a clear picture of the flaming fire on the altar. So the word 
dame’ (meaning homested) refers to the place where the sacrifice is being 
performed (yajna-grha) where Agni rules (e.g. 10,9,10) : 

c=i4«k1hRi i^rr =4# (cl =m % 43 ii 

cf. also 8,102,11, where the fire’s splendour in sacrifices is recounted 

tftt 414^ 4t ^4T 

II 
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IkllHkjSk 


stz 

EIH2SJEQ- ep3AS}j 

1 (*'"3 :£alay) hrlh^Tf JJji J& 1 IfflhlftlltEh 1 

j£¥ 

1 :jtjj=£ 1 IthllM 

1 'kl-lkhb 

1 jallfcft PJ^> kklfePjte 1 "FfPIte hl^K>l«*fc)IKfch 

<^J$ ^ PjS >h "fe^ £k J^i kJM 

:|Plht :^bo^> 1 v ftNhb-i())^ 1 ^MhPIte lk lilt itBiiti 

\'hi^ 

I h*ft^jt<*> 1 Wk 

i \&m. 

S*lfe ih(k k |r,fr |>^K >l<klte'T>lh4he 1 InMli'f? uioj; 

1 "PflhUf 

1 Wlfeh [^[>1,^. 

1 Itlklifcate 

1 ^ JeJl UIOJJ 1 Vih^fr 

1 ^tfedfej1 

ooijijobs jo osnoq jo jbjjb-ojij) pBoisouioq uas.o siq ui 


Suisbojoui ‘Suiiisunoy ‘Suiqsijnoq SuiavojS 

1 ItkLkfrk 

AjpOJBOdoJ JO Ure§B PUB UIB§B JU3pU3jdS3J SI OqM ouo 


sjiiuj oj SuipBoj sjjjoav jo jopjo oqi jo 

i hm= 

UBipjBnS oip ‘jopojojd sip 

1 Ttlhjlr 

SCUSJOIA UIOJJ SSJJ SJB JBqj SS3IJU3BS sip JO 

1 ^Etliollfeate 

yCpqSuq ssuiqs oqM suo 

1 ^N> 








































n 

ADHI-DAIVA 

Agni, the deity (devata) of this entire suukta has been described here. 
He is the god of light; he shines widely. He is also the one who reigns. The 
expression ‘rajantam’ signifies both aspects. He is ‘rajan’ (regent, ruler, 
monarch) in many Rgvedic passages (e.g. 10,1,6; 10,3,1; 10,4,1; 10,87,3). 
We read in 6,1,8, where both aspects are combined 

However, it may not be relevant to take the word ‘rajantam’ independently, 
as Sayana has done. More often, this word is employed with reference to 
‘adhvaranam’ : : 

1,27,1 

1,45,4 -<RA1^<Tufr 3# ^Ttf%4T I 
8,8,18 fR^r4^TIFT4f?44T I 

The significance of the word ‘adhvara’ in the Vedic context has already been 
explained. It is more particularly the path that leads upwards and it has 
already been told that Agni is the deity that makes this path, or keeps this 
path ready for the mortal man, and leads him along this path. The expression 
‘rajantam adhvaranam’ would mean that Agni is the illuminor of this path; 
he lights up this path that leads to the gods. 
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jjsj|7,Tq5Wfl 


He is also ‘gopa rtasya’, meaning the protector or guardian of rta. Noww 
the word |ta has a force and significance of great import in the Vedic context. 
It is usual to take it in the sense of cosmic order, (cf. 10,85,1 ^Hd'llRrHlI^daR 
srfof^T: || and 2,27,8 *cH|Rc^[ The ritualists like 

Sayana identify rta with yajha, with the involved suggestion that it is the 
law of nature to produce the results in accordance with the actions done 
(karma-phala). Often, rta is not distinguished from satya (truth, reality). The 
word-power extends beyond these meanings. 

The word is derived from the root ( J MI ^ e i4 ^INI 4 ^ I ), which 
has the primary import of “going straight”, “going onwards”, “to go 
towards”, “reaching”, “obtaining”. The secondary meaning is “what is right, 
proper, suitable and settled”. 

Extended meanings are “law”, “sacred custom”, “holy action”, “what 
is worshipped or revered”. It has also the meanings of truth (satyam), water 
(jalam), sun (suryah), Brahman or the Supreme Spirit ( Satapatha-brahmana 
s^T W 1ST H faft I cf. also W l). 

But the most pertinent significance of the word in most of the Rgvedic 
contexts is the all-pervasive supreme and fundamental reality, which 
articulates in all existence, and to seek which is the natural and necessary 
obligation of mortal man endowed with intelligence. 
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It is the chariot that moves instantly covering both earth and heaven, 
and stretches beyond (cf. with reference to Asvins, 3,58,8 RT WIT 

STf^cT: Tft ■yMi^Rrfr 'Hllri ||). It is one with the rays of the sun, and 
with the Soma, the provider of immortality (cf. 1,137,2 with reference to 
Mitra-Varuna, 3cT ql^tTl ffr I... M ||). It is 

inherently truth, faith and austerity (cf. 9,113,2 ReHlVl RRT WIT RW 

Rft ^[R1|). Like Soma flowing towards Indra. Man should “move 
towards” it, although it is his own essential nature, in the sense that he 
must choose the right and proper path. Agni symbolizes this goal as well as 
the path. As a god he illumines this path (adhvara), and guards it. 

He is described as rta himself, e.g. 


1.68.4 

wr %% rtr rr 


RRRt I 

4,3,9 

R^fR RR 'ftwftoS 1 

5,12,2 

Ref f%f^RR RRft1%f^Tv|RFr 


RTCT | 

10,79,4 

<15,1^1 TfR*ft R tSTPRlRt 


TOT Rf^T || 


There are numerous references to his intimate association with rta 
(rtasya). A few illustrations may be given : 
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1.65.3 t^T ^s(dl I (keeping close to rta) 

1.68.5 ^dyn iNl d^d-H ^ftfcT: I (Agni is rta, the most sought after 

and the most enjoyed) 

1.73.6 d^dtd dwiidl: I (For agni is most desired and 

pervading by light) 

3.12.7 wm WTT 31J | (the path of rta) 

3,27,11 3# #1 ^T: I 

4.3.4 SFt 3R4T d^dtd ^t^dRi^^ft: I awareness of rta) 

4,5,9 d^d*d ^ 3TRr '{I'yid 4 ^ I (above the path of rta) 

P 

5.7.3 3cT PF4 TO" ^FTT ^ I 

5.12.1 5TO f^r srcjcrq- *pt i 

7.7.6 3TT ^ t TO ^WJTO I 

8,19,35 TOfTOT TW. I (the chariot-course of rta) 

10.5.2 ^ TOt fa Tlffa I (the foothold of rta) 

10.5.4 W1 ft I 

10.5.7 3lftt WRT ^d'W I the first-born of rta) 

10.8.3 didW I (the source of rta) 

10.8.5 did*4 fa^TT I (the guardian of rta) 

10.70.2 W TOT fa^ft 

tddd: I (the path of rta) 

10.80.6 3lW 4t WTT WFnM*jfaf<T STtRiWT I (the way of rta) 

10.110.2 d-ldMld^W did-H didi^ I (the path of rta) 
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Agni is the only one who knows the rta (1,72,8 rtajna). He is rta- 
conscious (rta-chit, 4,3,4 Wf I 5,3,9 mj RM 3Tf^lt 

Tts^" I). He is revealed in rta, he manifests himself in rta 

(rata-jata 1,36,19 ^RTrT II also 4,13,3). He assists the seekers 

after rta (rta’vah, 5,8,1 mwmm: II 5,27,4 mmti II 8,23,9 

*dMH(jril4<l) W WH M II cf. also 5,12,3 m\ Tl m II 

4,8,3 *T ^ 3TFPT mwti ^ I ; 10,5,3 mwf\ TrM t ^TlcT II), for 
he possesses rta (rtavah, 4,10,7 ?cTT WfFTHdW: II 5,1,6 JTT T#: 
mm II 5,25,1 II 7,3,1 || 10,2,2 

Ttw ^nrr tftm# aA«i)<i mm n 10,6,2 ti 11 

cf. also 2,1,2 r^fk^iw: II) 

There is also a reference to Agni being above the rta (rtad adhi) as, 
for instance, in 1,36,11 

Wt itwfoft: It m\zfo i 

TFT <{lf^wftHI 

II 

In most of the references to rta, we find that it is the transactional 
counterpart of Agni, if not identical with Agni. It is essentially the divine 
truth, the divine path faciliting the journey (adhvara( of man upwards. It is 
therefore the mantra we are considering (1,1,8) speaks of Agni as ■UvIti 
3m<l u fl 4141 Wf, the two roles put in juxtaposition : lighting up the pathway 
to the journey, and protecting the path. There are some passages where this 
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ijjl^qswii 


juxtaposition of ‘adhvara’ (journey) and ‘rta’ (path) is made more explicit, 
as in 7.3.1 

f'jpt *fr toj 
ftgfrto rTJ- 
ifqf MR: Vmi: II 

That Agni (Tm), having drunk deep in the essential waters of rta, sets 
out to benefit the world and leads mortals along the straight paths of rta 
(1,79,3) 

^ wi ftor 

toftot: i 

Having described Agni thus, the mantra indicates that Agni also increases 
in his own ‘homestead’ <$”). What now is his ‘homestead’? In 

Rgvedic passages the expression ‘dame’ (meaning “grhe”) is often used as 
instances may be cited 


4,5,15 

c t'dk'fl4> 3TT <?<H 1 

6,1,6 

<T ?4T 4T ^ 3TT 1 

6,74,1 

^ wm ^THT 1 

7,1,2 

3STRTt % 3TRT to: 1 

7,1,19 

TT Tl ^ TT 4T 3TT ^|4f: 

8,102,11 

% ^ toto 1 
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10,7,4 


3TFT ^5 ^ ^ 3TT ftcT^lT I 

¥ ^TT I 


10,91,1 

In all these cases, Agni is the deity invoked or addressed and the 
expression ‘dama’ is either the source or resting ground. 

In some of them, we may note the association of repeated glowing 
(dldivamsam) with ‘dama’ (as in 6,1,6 and 8,102,11); the word ‘dldivim’ 
in the present mantra we are considering occurs after ‘rtasya’ and before 
‘dame’. Another mantra (3,10,2) uses all three words in one sentence and 
context : 

%T Wl ^ I 

Agni is hailed here as the guardian of rta, and as resplendent in his 
‘own home’. The present mantra points out that Agni not only nests 
resplendently in his ‘own home’ but grows or increases (vardhamanam). Agni 
is known to grow, after the imagery of the flames of the sacred fire, fed by 
the anointed faggots, rising high above the altar (6,9,4) : 

m ¥ # 3Tf 

¥F¥T 3 4^T1¥: I 

As he grows, the sage-seer conjures up the vision of immortality. In 
fact, there are many passages in Rgveda where ‘rta’ and ‘amrta’ are closely 
knit, as for instance, in 1,77,1 
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qt JjR^JiT WI4T %T I 

or 1,68,3 W4 ^ TFT 

^cT ^FFxft 3T*%%: || 

All the gods obtain their immortality by taking resort to rta. 
or 4,3,12 4% %%dl SFJrhT I 

Agni growing to immortality, or rather leading the mortal man to immortality 
shines resplendently (<{1RR^ I). He is ablaze with light 2,9,1 %l 

3RI3cgc^r: |). His light and splendour increase as he ‘grows’ 
(8,44,4 31%: | 3# piT¥ l) : Also 

1,12,5 fdW ftwt ^ I 

2,2,11 4% 4fPyi4f% 4 TRhT 

f% % % II 

(Note the emphasis on Agni shining in his own homestead, 
‘dldivamsam sve dame’) 

3,27,15 3#%Rf|^l 

4,4,9 % ?4T =4^4 c^Fl 

(Note : Skandasvami interprets ‘dosha’Cvasta’, which expres¬ 
sion has already been explained, 1,1,7 : <l%4 dhl^Mi: lETcft: 
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'rqlfdm <M)ld i, The night has its own light, by 

which all things, stationary and mobile, are manifested F-TNt 

^ WNcfim: || 1,68,1-2) 

5.24.4 t ?4T piT I 

6,1,6 t m 3TT I 

(Note : it is the ‘homestead’, dama, which is illumined by Agni) 

By considering all these references, it would appear valid to interpret 
‘dama’ (homestead) of Agni (sve) as the devotees own heart, rather than as 
the altar or the sacrificial pavilion (according to the ritualists. It is here that 
Agni grows in splendour in gradual measures, and illumines the heart of the 
mortal man : 

5.21.4 

41R4KK: II 

5.23.4 I 
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ADHYATMA 

Ananda-tlrtha summarises the spiritual import of this mantra : 

W«f f Wfti c^f ii^ii 

According to him, the mantra is a continuation of the previous mantra 
(anuvrtta), for he ends his summary with the words ‘tvam upemasi’, which 
occur only in the previous mantra. 

His glossators take the words (^TWH'R^) and 

together; and together. 

Further, the word ‘rajantam’ has an interesting but pertinent involvement. 
The word is to be taken in the sense of “lording”, “ reigning over”, 
“governing” (from TfJ <{lHi I <Ncl<i u llR c bl ^1: ^RT:), as suggested by Jayatirtha. 
Agni lords over the external and internal sacrifices I). We 

have many Rgvedic passages where the word has been used in this sense, 
as well as the word ‘rajan’ for addressing the deity Agni. 

6,1,8 'iM'rWfii W <4Hl^ I 
10,1,6 I^FTT: I 

10.3.1 # | 

10.4.1 c447T ^ I 
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10,87,3 Vfc 4Tf| 

^ t 4k|4HI^ II 

(addressed to Rakshoha-agni) 

We have a more direct reference to Agni being the lord of sacrifices 
(external or internal), precisely as described in this mantra (4,3,1) : 


cf. also 4,12,3 


3TT I 


7,11,4 


w m mt n 


arMfr f^Tt 3TM<*4lG): 

fW II 


Agni reigns over the spiritual .journey known as adhvara 
(alreadyexplained) in the sense that he knows all about it, being inside it, 
being its very life, and being the go-between for the mortals below and the 
gods above (1,72,7) 

3T3T 4^4 if} flRfat 

tjft# ITT: I 

SRFsfr t II 


256 


Rgveda-Darsana 


^5 lUl Hwlfl 






















^|WWUJ[ 


Satyanatha-yati rightly observes : 3TM<i u ii hl'-|| Sc^Md Rt>N sm l u li <N*R 
SffftfcT STM^lRR I cT3[ II (Tlka-vivrti). 

In the next expression J ?hl ^Bd'H I, the word ‘rta’ is taken in sense of 
correct knowledge of the real, the truth without an admixture of appearances 
and mentalfabrications (yathartha-jnana). Its guardian or protector (gopa) is 
Agni, who facilitates this knowledge, eschewing unreal involvements and 
projections. In the individual, the self is the reality (the rta, the yathartha, 
truth) but it is camouflaged by the body, sense-organs and mind, which are 
‘anrta’ (non-rta). Agni and the other gods are described as ^dHi: (guardian 
of rta), ^dS^T: (builders of rta), (possessors of rta) and (above 

the rta). 

The word has the sense of ; even as the word 

used earlier, and taken by the ritualists as an independent expression (and 
not in the sense of illuminating the inner sacrifice This word 

has been derived from ‘dlvyateh’ (meaning “the light”, “the illumination” 
or “enlightenment”. Agni symbolizes the light and facilitates enlightenment. 
The word therefore can stand independently. 

He grows to a big flame from a tiny spark (vardamanam) in the 
heart of the seeker after rta (sve dame). The natural seat of the spiritual 
fire in the human being is the heart. Padartha-prakasika correctly points 
out: 
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Fl^ffr I (^sM^T^W W J l?<lR^Tb^I ^WTTCW 

^ %rqr^ ii 

One of the passages in Rgveda (4,8,3) may be cited to expatiate the 
involvements of the approach : 

¥ ^ 3Tm II 

^rfcT fM^r n 

Agni, himself the deva (the shining one, the light and the illuminator 
(the Supreme Spirit inherent in the deity known as Agni) knows all the 
reverential roles of the other devas (the lights and the illuminators) in the 
human constitution, and enables the devotee to undertake successfully this 
holy travel within towards the real (rtayate dame) : he provides the desired 
wealth for the journey. 


WPf I 
i 

^km^\ 

# ^ i 


the shining ruler of the internal sacrifice 

protector of the true knowledge (of the real) 

The illumining principle 

always growing, perfect and complete 

in the devotee’s own heart; in the heart that is perfectly 
at rest. 
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6SZ 


EUESJEQ-Ep9AS}J 


I bVSMifchfl I 'hk ^Mle Mh£ frlthfi Sk II Jt Ub%MlaJ£ 

Ibft frkblftttfjte JkU® I ± ^ki (kjlfkfc I I^J fr ft I ^k 

(I lkl% :«fe lnMhhSi) 

lb ^fcPibfcblb^iP l \Pllfc : «bftjl*blft l fyftlkft I Wlkft I Vlltftk 

(I il li% |y > mh i s^l^ K>l^ ll^l f ?S^b£^) 

I "TrPU^ Pjy°kj(}> bh^K HikJUiih H$k \£h ^U£i J^Jl 

jyi |frh-ft frtPK Ikh jyl J* !4>|>;|Plh V^J I 'bb HIj! 


bm^p P | ^bP-frP^h PJhJP^kslY I :p°|j > I ItHIrho ^ I 

I b4Pl£b lbb I b4Pvb 

II :^ji : p-.|>Hbh->£ ijit ^ 

4r£ pKte plh b^lh4P Ikhh I (I j£ IMtlft) 

14k k: ^nlt bbJRVI»blklh 4 h^lnft > l£ I I VH Rjjr I ^Ftlhjlf 

I ^Itpi^ltoltelb | "toHfebiMfr I ItLlnllfeate 

II pbbpS 

plfcP^NY IfeklP-h > Mk frb^ plklMp p la^li^hikkh 
| >ibbPpP-l>l<bP h*k»lfe^NVb|»lb>lfJlb> I & |4^J lln| >p l > 

l^lbYb^s |R|}> hi I ^PINY iPb^lbbp. hJ>PH> l ltklhte^ I ' h^ . k ll 


(| :p £ P fr lh ^ , ^te) 


IHItbkfcV^JS lHltlibk#p UilttfcfeVf^g It LlttsbrltWrlEi^ 





































































(9) 

i) 

^nhI *br i 
^tftt ikh 


(W: I) 

^ K: I %TTs^T I ^lt I 3# I gsfqWT: | W || 
WWf I I ftf^ 

(3FPH I) 

^ ¥: ft ^r ftcfa ^ ^rm: m \ ^ hw^ *rft ii 


Agni is addressed here directly (pratyaksha-krta). He is sought to become 
easy of access (supayano bhava) for all of us (nah), even as a father would 
be unto to his son (piteva sunave). He is further requested to be close at 
heart or aling (sachasva) for (to) all of us (nah), so that good would be 
accomplished (svastaye). 
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I 

ADHIYAJNA 

The viniyoga of this mantra has already been indicated (1,1,7). 

Sayana 

^ | I ^TFH: #WT%Tfi: I mr I 

dm %FTFf I FdTd% Rm I^KI Rrq I Udddl *1T I 

dd" W OTd: I W ^d% 3dT*f ftdT §m: 5n%T mi^dt ddft 
d^ II 

Agni, the deity of the sacrifice and the carrier of oblations to the other 
gods invoked in the sacrifice, is begged to be (bhava) for the worshippers 
(nah) the bestower of most propitious gifts (supayanah). The expression ^T: 
has been used here in the sense of “such a one”, referring to the description 
of Agni in the previous mantras. Further Agni is requested to be with the 
worshipper (sachasva) for securing the most auspicious benefit, which is 
freedom from decay, damage or destruction. And an illustration is given. 
Even as a fond father is of easy access to his own son in the sense of 
bestowing all benefits in life on him (supayana), Agni is implored to be easily 
accessible to the worshipper. 
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ST I 

s: I 

ftrfr ^1% i 
#rm: w i 

trrs i 
s: i 

STTS% I 

ST I 
S: I 

I 

stsm: i 

TNSf I 

SRS% I 
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such a one, you, Agni 
for us (for our sake) 
even as a father to his son 

become easily accessible; become the means of securing the 
best benefits 

be associated; come along; be constant; be a companion 
with us 

for weal; for happiness; for well-being 


<23^1: c3" 3^" 

3TPT^ I 3TFTRS^ | W STf. (Panini, 8,1,21) I 


^TTnT: I f^TcTT ^TFT I ^TfT ^ ^ I 

| itm Wl STS S: I I 5 3S 

SSt ^ ITJSt: TJTFH ffcf I ^fmstWT: I 


■RtTt£ SSS ffr I W TF# TRfT S’ STT^ I TfalST^I 3TPT1^ 
f^TSTST TlSTS1 W I 


5 3RS% | TpifdRm: | £3 SoTT SS SRST^ I I I 

ii 
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n 

ADIII-DAIYA 

The relation between the mortal man and the deity is like the one 
between the son and his father (piteva sunave). The father is not only fond 
of his son, but allows him the enjoyment of all the wealth and benefits. The 
father is easily approached by his son who is deferential, good-mannered 
and diligent. The approach of the devotee is likewise pleasing to the deity, 
cf. the expression ‘sunu’ is often used in the sense of a child in Rgveda, as 
for instance, in 1,127,5 : 

or in 1,66,1 : 

f¥rr t 

wf\ Plc4) T I 

or again 6,2,7 : 

The expression used in the mantra has many shades of meaning : 

Agni is for man a close companion (sachante) (cf. 10,5,4) : 

WPT ^4 M ft'l l 

Tftr: toT ii 
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4417,4^7,^f|3);fl 43)7,^^31551 43l7,3q33|;il 


He befriends the conscientious man easily (sachate) (8,60,18) : 

flrt 

<pt fated i ii 


And he is constant in his relations with mortals. He cleaves (sacha) 
(1,140,1): 

.trie) c i<R)R$ ii 

or (1,140,7) : 


srfr *rffa ^sqipi5$ 

fa^t: ^» Uc 1cl ¥4T II 

He can be together with the mortal devotee (5,16,5) : 


^ fa ^ ii 


He can indeed be one with the devotee, united with him (sachatam) 
(4,5,14): 

SPffa <sfa fafa^r 4^TTI34W 
3TTWT II 
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tfem 


or (4,5,10) : 

m ^T T: Ml: TTR1T 

’bj.d 3^T TT^ II 


He adheres and clings to the devotee (sachata) (4,5,9) : 

4^%4I TTT ^ ’ft: I 

^ 3Tf^r 11 


in 

ADHYATMA 


The mantra is paraphrased by Ananda-tlrtha with emphasis on the 
spiritual import 

T: ^TTWl ’IT 

cT T I 

w ^RRr#?m 

W^rc4N TT || 

He sees a special significance in the illustration of fi%T ^iT (hke the 
father unto his son. The son may be an adopted one (datta-putra), or own 
son. The father’s fondness for, and interest in, his own son would be greater 
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and deeper than for the adopted one. Agni’s interest in the devotee would 
be of this type. As Rgbhashya-tika=vivrti points out : 

T JW^FTt 5frT 

™ i 

Among twelve kinds of sons, the best is ones own son (3TtW: I tfydl PiPfrl: I 
^ Wl I ^TR^': I). Baudhayana says WMt d'^dNi I 

The offspring from ones own consort hailing to ones own caste-group and 
properly cultured and consecrated, and born to oneself is called ‘aurasa’. 
Yajnavalkya (2,131) also says sftwl I Manu (9,166) : 

^ 'fi'hjMMi 3 ^ | 

?nftw n 

The significance of the Rgvedic expression 'RlcH is that even as the 
father becomes a support for his own son, Agni should become our support 
(W fan cPTTS'HI^P ft M I), thus the illustration is for the 

sake of underlining the importance of ‘supayana’ (auspicious support 
^FlddlHlSPk). Agni (the deity of worship, and the Supreme Spirit dwelling in 
it) is of the nature of this most adorable support for the devotee. He is the 
one support that does not fail. 

The expression ‘sachasva’, a call for Agni to come and protect, also 
comes in for a different interpretation. The root-word ‘sacha’ (Vsacha = saj, 
sanj; sachate, Dhatupatha, 6,2) has many meanings : companionship, 
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association, familiarity, possession, service, enjoyment, devotion, participa¬ 
tion, obedience and proxirhity. The form ‘sacha’ signifies “being at hand’’, 
“being close”; ‘sachate’ is to be associated with, to associate, or to take 
part. More usually, the word is taken in the sense of serving, being devoted 
to, and going along together W ^T4cT: I 

tN^rl |) But the sense of serving is irrelevant in the context 

What agrees with the words ‘supayana’ and ‘svastaye’ is the sense 
of protection (4l<^H^4>l4cdi<^'H'dfdR^ W14T |) therefore means W. 

‘Svastaye’ (dative of svasti) too is significant. Meaning fortune, well¬ 
being, prosperity, auspiciousness, success and happiness, the word ‘svasti’ 
has been used in the Rgvedic passages often in the sense of weal, blissful 
state and peace. Illustrations are : 


3.10,8 

W Wt^Tt SRPI: FITcfr II 

4.11,6 

T 3TT RlrtH*) II 

5,4,11 

Flfw II 

5,16,5 

ii 

5,17,5 

Mllt> 

yrg Tt II 

5,28,2 

ii 
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4S83WWS. 


6,4,8 

TOfw II 

6.15,8 



w&m ii 

7,1,20 

TO wf?^rfir: TOF: II 

10,7,1 

TOtW Tt 


wro ^ i 

TO II 

One may note here that the two words ■ww) coming together in 
the mantra we are considering (1,1,9) occur together in many passages in 
Rgveda (TO1% TOf^T l) (cf. 4,11,6; TOft 5,28,2; and (Ftf^T...^f|) 

10,7,1). The expression ‘sachasva’ must therefore be taken in the sense of 
protecting the devotee so that the devotee’s weal and welfare, success and 
prosperity are assured. 


i 

Therefore, Agni in whom we have sought refuge 

T: 1 

for us 

fttF ^1% 1 

like a father unto his own son 

31^ 1 

0 Agni 

^TOFl TO 1 

be the auspicious support; be of easy access 

TOW 1 

protect 
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UUHk.l>lt IkIMfci&lk Itlkfel&li 


69Z 


EUES.H2Q-1*p3AS}J 


b^ kPkt k hPh >JI^ ^^J I bo> m I : bb^Plb4bbkfk lkm M-rk kmk 
^hift (uvfumu-vifljvjjusw) \ Mbok-bh^PjK -UijkbJ :P> siPb.jlblPm 
M j& fi I lk hlb^ kMt k 1M blbc>|j>PPk | : bb^>JPjM bPkk - 
+ £ I dmMktk I IHJb* S I PJ ^JIHJte >I<4Mb PJ()£M | ^jaki 

I llMte I :k 

I Mm ik Iblb^ | >lb|bpp M 

.ysjmjdk^ umm i mma i mm kkiiM ‘(^w^r) ki mm 
4^kk ?k^jl h°> ( kPPm Hnkl M^I^Jl \ tekk :kP-lk^fi > ^PJ^jlk 
I ;h^. pjS k>kk bklb>P-frPJ i Mkb Ihkb^ blbhk kk I lMkk 

I :Pblhk 

^J^le k^£i I kk ^kteH4kk^ :hkk& I :km£ I 2& inVkh jm | kk IPblhfr 

I HmbJPIf^P | 

I ikkkklkk^ M W £kkj. 

jlnl N ffk fr £k% J± I kblhft I iklh ik^ I ^imfrkJK ^^p^jkTT % | ^ k^y 

(lZ‘l‘8 1 u md) MM biPkbtb | MiMte I :k 

I Mkk 

:iklkk I lk^ km MJ kPb^ . k l kk kk :kh I k M I :JM inilk : hJIH^hrk>. | k 

sjBjs Addsq moesd pus ssqq ‘sjbjpm pue jesm. jno joj | 

sn | ^ 
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1ITM I (Padartha-prakasika) I WP#RT I (Mantrartha- 

manjari) I *KM=I|Rh: WZJ: I wlwf Wcm WWf 

W I (Rgbhashya-tlka) I ^R^ u llR^ u l ^q<Pd 

wta II 

(Here ends the minth mantra of the first stikta in the first mandala; and 
also the second varga in the first ashtaka. The sukta in the Gayatri metre is 
addressed to Agni, and was seen by Madhuchchhandas of Visvamitra 
lineage.) 
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